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1. THE TRIKA

1.1. By the term Trika I intend an entity in ritual rather than
theology. I refer to a cluster of Tantric Saiva cults' with a common
system or ‘pantheon’ of mantra-deities. The distinctive core of this
pantheon (ydgah)? is the three goddesses Para, Parapara and Apara,
and the two alphabet-deities Sabdarasi[-bhairava] (also called
Matrka[bhairava]) and Malini.?

1.2.1. The best documented of these cults is that which is expounded
by Abhinavagupta in his Tantrdloka on the basis of the Malinivi-
jayottaratantra. Also in this branch is the Siddhayogesvarimata
(/Siddhdamata, Siddhdtantra), probably the earliest and most funda-
mental of the Trika's scriptures. This work survives, but in what is
certainly a much shorter redaction than that known to the Kash-
mirians.*

N.B. My emendations of quoted passages are indicated as follows. The emendation is
printed in roman type followed by the rejected syllables of the MS or edition printed in italics
within parentheses.

(1) The word Tantric (tdntrikah) is used here in its wide sense, i.e. to cover both Tantric
and Kaula forms of ritual. For the narrower sense of the word, in which it is opposed to Kaula,
see Sanderson 1990.

(2) For vdgah in this sense, lit. ‘that which is worshipped’ (ijyata iti yagah), see, e.g.,
Ksemaraja on SvT 2.158b (ydgam tatraiva vinyaset): ijyata iti ydgo mantraganah; also on SvT
13.1 and NeT 16.58ab; SvT 4.522ab (yagam samhareta); PicM-BY f.210v3 (yagam ...a§esam tatra
vinyaset); Krividipika quoted at SomSPaddh 3, p. 161 (ydge visarjite); Abhinavagupta, TSara
p. 191 (upasamhrte yage).

(3) Cf. KulRatnU f.79r: §abdardsis ca malinyd vidyandm tritayasya ca / sangopargasama-
yuktam(a) trikatantram karigyati /[. The verse is ungrammatical; but the probable sense is,
‘(Siva] will produce the scripture(s) of the Trika equipped with Sabdarasi, Malini, and the
three Vidyas [Para, Parapara and Apara) together with their divisions and subdivisions.'

(4) MSS: NAK 5/2403; ASB 5465 (G).
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1.2.2. Three other major forms of the Trika are accessible to us.
These are those of the Devyayamala, the Trisirobhairava, and the
Tantrasadbhava. Of these agamas only the last survives in its
entirety.® The first and the second can be studied only through
various quotations and reports in the Kashmirian literature, particu-
larly in the Tantraloka and its commentary (the -viveka of Jayara-
tha). There are also materials closely related to both the Deuvyaya-
mala and the Trisirobhairava, but particularly to the former, in the
Jayadrathayamala (/Tantrardja/-bhattarakal]).®

1.2.3. To these systems we must add that of the Anuttara, Ekavira,
or Parakrama. Distinguished by these names from the Trika proper
it reduces the latter’s yaga to the first of the two alphabet-deities
and the goddess Para, or else to Para alone. Its scriptural basis, the
short Paratrimsika, has come down to us with extensive exegesis,
most notably with two commentaries by Abhinavagupta, the long
-vivarana and the short [laghu-] vrtti.

2. PARA

2.0. It appears from Abhinavagupta that the main source of the
Trika’s deity visualizations (dhyanani) was the Siddhayo-
geSvarimata.” Some relevant material appears, as we shall see, in the
short redaction of this work which survives; but what we find there
and in the other sources that remain does not amount to a complete
description of the system’s icons.

2.1.1. I have found fully detailed visualizations only in the case of
Para, the highest of the three goddesses; and these come not from
any of the dgamas of the Trika or even from Kashmir, but from the
post-scriptural literature of the Anuttara cult in the form in which
it was practised in the Tamil-speaking region in the far south of the
subcontinent. Thus the Paratriméikatatparyadipika, a verse commen-

(5) MSS: NAK 5/445 (AD 1097); 1/363; 5/1985.

(6) This work, the largest surviving Saiva agama (24,000 ¢lokas in four satkas), was
current in Kashmir in the time of our commentators (AD 950 +) and was redacted, if not
entirely composed, in that region; see my forthcoming ‘The Date and Provenance of the
Jayadrathayamalatantra.

(7) PTViv 278, 10-13 (265,18-266, 4): ... siddhaditantradividhim eva taddsayenaiva
nirupitataddhyanddisamkocam dlambatam.
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tary on the Paratrimsikalaghuurtti of Abhinavagupta, has the follo-
wing invocation as its second verse :®

May the Supreme Power [Para] protect you, [she who is as brilliantly white]
as a markless moon, three-eyed, adorned with the crescent moon [upon her
hair], her [two] hands showing the gesture (mudrd) and the book.

2.1.2. That this work is south Indian is evident from the facts that
its author records that it was composed “in the city of the Lord of
the Hall of Consciousness” (pure citparisatpateh), that is to say, in
the temple-city of Cidambaram;® that he mentions that city with
Kashmir, Banaras and Kailasa as one of four centres of the Trika;!°
and that he looks upon the Siva Lord of Dancers (Nataraja) who
is the deity of its temple as embodying the Trika's dynamic non-
duality of consciousness.'!

2.2. The same verse is found as the visualization text for Para in the
form of Anuttara worship (Parakrama) followed in the cult of the
goddess Lalita (/Tripurasundari) centred on the south Indian city of
Kafci (Kaficipuram).'? In that cult, as prescribed in the Para-
$uramakalpasutra, Para is worshipped as Lalitd’s ‘heart’
(hrdayam)."

2.3. A hymn to Para (Pardstutih) attributed to one Sahajanan-
danatha and recited at the end of the cult in that tradition identifies
the ‘gesture’ (mudra) of the visualization verse as that of Conscious-
ness (cinmudrd), and assigns it to the goddess's right hand :"

(8) PTTatpD 2: akalarikasasarikabha trvaksa candrakaldvati / mudrdpustalasadbaha
pdtu vah parama kala //.

(9) PTTatpD 531d. See also ibid. 535¢: samuitsamsannabhomadhye (emending the
edition's savisisamnabhormadhye). For the Hall of Consciousness (citsabhd, citparisat,
samvuitsamsat) at Cidambaram containing the space-linga (akdsalingam) and the idol of Siva
Lord of Dancers (Natardja) see, e.g., Kulke 1970, 140 and Plate 3.

(10) PTTatpD 3: §rimatkaildsakasmirakasivyaghrapuristhitam / trikarthadarsinam vande
devam somdaméabhisanam [/. Vyaghrapuri (< the old Tamil Puliyir [‘Place of the Tiger'])
= Cidambaram; see Kulke 1970, 32.

(11) PTTatpD 532-536. At 536b I propose to emend tvatanodyogasdlinah to natano-
dyogasalinah.

(12) ParasurKS khanda 8 (Anuttarapaddhati / Parakrama), 20; Nityots 193, 15-16; 195,
17; MahatripV 171, 6-7. These have pdtu mam where PTTatpD has pdtu vah. Variants are also
seen at SVidyarnT 58, 31-32 (/ MahatripV 34, 1-2) in the pardsamputitamdtrkdnyasah (la-
sadbahum pranamami param kalam) and PrapaficSPKD 589, 21-22 (muktdmanivibhisitdm for
the last pada).

(13) ParasurKS 8.1: ... simhdsanavidydhrdayam anuttaram parabijaripam ...; Ramesva-

ra's commentary ad loc.: ... yd vidvd sa tripurasundari lalita tasyah hrdayam hrdayarupam;

Nityots 190, 5: pard §rihrdayatmika.
(14) Nityots 196, verse 5: bhaktajanabhedabhafijanacinmudrakalitadaksapanitalam /
pumdhantdkdranapustakavaryena ruciravamakardm [/.




Her right hand is adorned with the Consciousness-gesture which destroys
duality in [the minds of] her devotees, and her left hand displays [a bound
manuscript of] the Supreme Scripture which is the means of attaining the
[liberated] state of all-including I-ness.

This detail is also given in a description of Para in the Lalitopad-
khydna, a Puranic work devoted to the praise (mahdatmyam) of the
Kafici Lalita cult,'® and in the Ahirbudhnyasamhitd, a south Indian
work of the Vaisnava Paficaratra composed in the eleventh century
in a milieu strongly influenced by the Trika.'® The gesture is formed
by showing the palm at the level of the heart with the thumb and
the index finger joined to form a circle. "

2.4. Sahajananda’s hymn also tells us that Para is to be visualized
within a lunar disc,'® wearing a necklace of pearls, pearl earrings,
and a garment of spotless white linen.'

2.5.1. The Rahasyapaficadasika adds the option that Para may be
visualized holding a pen (lekhani) in her right hand instead of
showing the gesture.®

2.5.2. The attribution of this work to Abhinavagupta is certainly
false : it too is probably a south Indian work.?

(15) BrahmaP (Lalitop) 39.9-10: ddyd yanuttara(?. ydnutard) sa sydc citpara tv
ddikdaranam | anakhyeti(?.antdkhyeti) tathda proktd svarGpa(svarupdt)tattvacintakaih // 9 //
dvitiydbhut tatah Suddhapard dvibhujasamyutd / daksahaste yogamudrdm vamahaste tu
pustakam // 10 // bibhrati himakundendumuktdsamavapurdyutih / pardpard trtivd svdd...

(16) AhirbS 24.16: purnendusitalarucir dhrtabodhamudrd ba'huanlarasthanijal;odhana-
pustakadhya / deuvi para paramapirusadivyasaktis cintyd prasannavadand sarasiruhdksi //.
Schrader (1916: 96-99) dated this work to some time between AD 300 and 700, and considered
it to have been written in Kashmir. For proofs that it is a southern work of the eleventh
century see my forthcoming ‘The Date and Provenance of the Laksmitantra and the Ahirbudh-
nyasamhi!d.i

(17) SarTilPA 358, 21-23: ... jianamudrd arigusthatarjaniyoganipd parsvabhimukhi...
JianarnT 4.40c-41b: tarjanyangusthayoge tu daksahaste tu parvati // 40 // aksamdleti mudreyam
JAidnamudra ca vai bhavet /.

(18) Nityots 196, verse 2: anandecaranakamalam akalarikasasarnkamandalacchivam /
tanmandaladhiridhdam tatkalaya kalitacitkalam naumi //. Also RahPafic 24b: candrar;zand-
alantahsthe (voc.).

(19) Nityots 196, verse 4ab: mauktikamaniganaruciram $asarikanirmokanirmalam ksau-
mam / nivasanam paramesim namami...; 6¢cd: mauktikatatarikabhyam manditamukhamandalam
param naumi //.

(20) RahPafic 23cd: hastayugmadhrtapustatilikam balikam paricinomi tém param //32c:
lilapustakalekhinidharakara ciccandrabimbdsthita. The basic dhydna is at 21: dordvandva-
samkalitapustakabodhamudre ... (voc.).

(21) The Rahasyapaficadasikd has been tentatively included among the works of

Abhinavagupta by Pandey (1963:71, 74-75; 954-56 [text]). He notes that the attribution is
doubtful because the MS he transcribes contains 37 verses while the final verse, which
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2.6. In this same context, namely the visualization of Para in the
regular (niyatakdlam [nityam]) and compulsory (niyatakaraniyam
[nityam]) form of the cult, the short Siddhayogesvarimata and the
Malinivijayottara do not provide the details needed for a complete
dhyana. They tell us only that the goddess is as white as the moon
or crystal and that she nourishes the universe by pouring forth the
nectar of life.?? However the first of these sources is more forth-
coming when it teaches the visualization of Para in the yogic
meditations which may be practised by sddhakas for specific,
nontranscendental goals. Two such meditations are found in the
text : (i) for the defeat of death (mrtyurijayasadhanam), and (ii) for
the mastery of the poet’s art and the attainment of all knowledge
(kavitvasadhanam, sarvajiiatvasadhanam).®

In the first the sadhaka visualizes a white, eight-petaled lotus
above his head, with the moon’s disc as its centre. He then visualizes
Para in the centre of this disc pouring forth nectar which enters
through the aperture in his cranium (the brahmarandhram) and fills
his body. As for the details of her form, we are told only that she
is white.?* In the second Para is to be contemplated in much the
same manner. She is described as seated within a lotus above the
sadhaka pouring forth nectar; but now it is the nectar of omnis-

contains the attribution, refers to a text of only 15 verses (37cd: ime ‘bhinavaguptena $lokdh
paicadasoditdh ). But there are other reasons for rejecting the attribution. Verse 34 contains
the non-Abhinavaguptan but Advaitavedantist terminology of sat, cid, and dnanda (35a:
sadaméam cidamse cidamsam mudamse) and the distribution of the letters of the alphabet
on (/as) the body of Sarasvati in verse 1 is not that of Abhinavagupta’s Trika (see TA 15. 117c
- 120c), but that of the south Indian smdrta tradition of the Prapaficasdra (see PrapaficS 7.3;
Nityots 94, 1-15).

(22) SiYogM 6.27c-28 (f. 11r1-2): kamikdvam nyased devim para<m> ekdksaram
subham // utkr((kri)stasphatikaprakhydm samantdd amrtastavdm / dpydyanakarim devim
par<d>m siddhipraddyikam(at) /4 cf. Siddhayogesvarimata quoted at TAV 9 (15) 167, 4-6:
tasyah Sikhdgre vinyasyet pardm ekdksaram sSubhdm / utkrstasphatikaprakhydm samantad
amrtasravam // dpydyanakarim devim param siddhipraddyikim / MalVijUT 8.74cd: pardm
capydyanim devim candrakotyayutaprabham //.

(23) These are taught in SiYogM patalas 11 and 12.

(24) SiYogM 11.3c-12: mrtyurijayam samdsena kathyamanam Smmu priye // dkdsa <m>
bhitanilayam tatra padmakrtim smaret / daldstakasamopetam kamikadhi(di)sthitam sitam //
svacchasphatika(?. prakrti)samkdsam prdleydvanisamnibham / sarvamrtamayam divyam can-
drakalpitakarnikam // tadréenaiva ripena bhipadmam tu manoramam / tasmims caivopavistas
tu samyag nydsakrtas tatah // pra(e)leyibham tato’ - tmanam suddhasphatikasa(sam)prabham
/ evam vicintya-m(n)-dtmanam pascad dhydnam vicintayet // vyomapadme tu yac candram
karnikdydm uvyavasthitam / ta<t>stham vicintayed devim para<m> surabhiripinim //
svacchasphatikasaprakhydm samantdd amrtasrava(a)m / sravanti simrtam (?. sravantimsd-
mayam) divyam mantra(yanta)nddantasarpini<m> // sd Sakti<r> devadevasya paramatma-
_(a)mrtavdhini | *sa sravanti(ntim)* param ksiram yat tat satyam sunirmalam // tat patad dhy
a(? ntya)tmano mirtau(tim) samantdc ca vicintayet / visa <d > brahmabile *bhanhyo* plavayed
dhrd- (hrim)guhdsrayam(ydt) // evam pratidinam dhydyej japen mantrottamottamam / sanmasdj
An(v)ate mrivum iti §dstrasva niscavah(m) /.
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cience, and he is to imagine it first entering his mouth and then
emerging from it. We are also told that she is to be visualized within
a grove of kadamba trees (Nauclea Cadamba), holding the Book of
All Wisdom in her left hand and a rosary of crystal in her right, and
wearing a long necklace of the same substance.?®

2.7.1. The essentials of this sadhana are also found in the Prapari-
casara attributed to Sankara. in the chapter on the cult of the

goddess Tripurabhairavi (one of the basic forms of Tripurasun-
dari) : %

If he meditates on the last of the three seed-syllables he will be free of the
danger of reincarnation after his death and will win the favour of the [goddess
of] Eloquence-and-Learning. He must visualize a lotus [in his heart) and this
[syllable] gleaming white as the moon or jasmine in its centre. He must then
visualize the goddess of the syllable holding a book and a rosary, then
imagine the alphabet pouring forth from her mouth again and again, [rising
up from his heart] and emerging from his mouth in an unbroken stream.

The goddess in this visualization is certainly identical with the
Trika’'s Para. For the seed-syllable which she embodies in this
meditation is hsrauh, the third in the tripartite mantra of Tripu-
rabhairavi (hsraim-hsklrim-hsrauh).? It is therefore equivalent to
sauh, the seed-syllable of Para in the Trika;*® for this
hsraim-hsklrim-hsrauh is an inflection of aim-klim-sauh, the matrix
mantra in the Tripurasundari cult.?

(25) SiYogM 12.4-11: dhydtva pardm svarupena(javena) vvomapadmdsane sthitam /
vimahaste nivistena sarvajidnamayena tu // pustakena vararohe daksine <na> tatah punah
/ sphatikena(cd)ksasutrena divyena pravarena tu // kadambagolakdkdraih sthilajvalavalidha-
raih / granthitam divyaripa(a)m tu malda <m> hi gala(ti)samsthitam // apadalambani casau
sphatikdbhd samantatah / sravantim amrtam divyam kadambavanamadhyagim // udgiranti-
<m> mahd-oghai <h> sarvajidnamayam tatah / mukhe svake visad(m) dhyaye <t> tadri-
pam(ds) caivam datmanah // evam krtva tatah pascat svavaktrac <c>amrtam mahdn / oghais
caiva tu §dstranam cintayet sadhakottamah // evam dhyanam prayufijita tatas tasya(tasca)
prajavate / kavitvam mdsamdtrena sdlarikara<m> manoharam // jayate nidcitam devi
sarvarthapratipidakam / sadbhi<r> masaih(e) svayam karta §astranam jayate tu sah //.

(26) PrapaiicS 9.42: antvam bijam athendukundavisadam samcintya cittambuje
tadbhiitam dhrtapustakdksavalaydim devim muhus tanmukhdt / udyantam nikhildksaram
nijamukhendndratasrotasd niryintam ca nirastasamsrtibhayo bhuydt sa vagvallabhah //.

(27) See PrapaficS 9.3 and SarTil 12.3-5 for the uddhdra of this mantra of Tripurabhai-
ravi. For her visualization see, e.g., PrapaiicS 9.8 and SarTil 12.31. She is close to Para in
that she shows the gesture of knowledge and the rosary with her principal hands, and the
two common or supplementary gestures of protection and generosity with the other two. But
she is red, wears a garland of severed heads, and her breasts are smeared with blood. A
drawing of this goddess is given in PurascArn, dhyeyadevatdcitrani, p. 23.

(28) The Nityasodasikarnava, the root-dgama of this cult, is conscious of this identity:
Saktibije para saktir icchaiva Sivaripini (4.18ab).

(29) JianarnT patalas 6-9 and SVidyarnT 115a20-119b13. See also SarTilPA 10, 5-6
concerning Bala (aim-klim-sauh): [tripuraJbhairavyidinam api sa eva [mantro] mulabhutah.
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2.7.2. The south Indian literature of the Tripurasundari cult, (mainly
commentaries and manuals, but also in the case of the Yoginihrdaya,
scripture itself®), was permeated by the non-dualism of the Kashmi-
rian exegetes of the Trika. Here we see that the influence of the
Trika goes right back to the very formation of this cult, since the
mantras are inevitably the most basic constituents of any Tantric
system. Like the Kubjika cult it has incorporated and inflected
elements central to the Trika.®

2.7.3. It has incorporated not merely the mantra but also the two
specific functions which are associated with its sadhanas in the
Siddhayogesvarimata: the defeat of death and the granting of
eloquence and knowledge. We have just seen its application to the
second of these goals in the Prapaficasdra. Its application to the first
is evident in the mantras Mrtasamjivani [Para] (‘Para Who-restores-
the-dead-to-life’) and Mrtyuhjayapara (‘Para-as-conqueror-of-death’)
which occur among the Throne-goddesses (simhdsanadevyah) of
Tripurasundari in the Kalimata subsystem taught in the
Daksinamurtisamhitd.*® The second of these carries the book and the
rosary, like the Para taught for eloquence and learning in the
Siddhayogesvarimata and the Prapaficasara.®® The first too is white
and two-armed; but instead of the book and the gesture or the book
and the rosary she has the rosary and the gesture.®

2.8.1. As I have shown elsewhere, the influence of the Trika is even
more pervasive in the case of the cult of Kubjika.® The Kubjika-
mata, the root text of the cult, also incorporated the Trika’s
meditation on Para for the attainment of eloquence. The goddess is
described there as white and two-armed, displaying all three of the
hand-attributes seen in the variants above, since the hand that holds

(30) For evidence that the Yoginihrdaya is south Indian see my forthcoming ‘Dualism
and Non-dualism in the Tantras.'

(31) For evidence that the Trika predates the cults of Kubjika and Tripurasundari see
my arguments at CNRS 1986, 164-65 and Sanderson 1988, 687-88.

(32) Mrtasamjivani: hrim ham sah samjivani jim ham sah kuru kuru sauh sauh sviha;
see SVidyarnT 118a31-32. Mrtyufjayapara: vada vada vdgvadini hsaim klinne kledini
mahdksobham kuru kuru hsrim om moksam kuru kuru hsauh; see i_bid. 118b10-11. The
seed-syllabe hsauh is an ectype of Para's sauh in the Trika itself; see TAV 12 (31) 188, 13-14
(quoting the Trisirobhairava).

(33) See SVidyarnT 11b18-19 (Daksinamirtisamhita): pustakam vamahastena
daksinendksasiitrakam / bibhratim kundadhavaldm kumdrim cintayet param /.

(34) See SVidyarnT 118b1-2 (Daksinamurtisamhita): karpirabham hiramuktabhusanair
bhusitambaram / jianamudram aksamdlam dadhatim cintayet param /).

(35) See my evidence at CNRS 1986, 163-64, Goudriaan and Schoterman 1988, xii
(> 14-24, 488-96).
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the rosary does so in the gesture of consciousness (cinmudra).*
However, this deviation is superficial, since the rosary and the
gesture are synonymous.

2.8.2. In a series of Newar ink drawings of Tantric deities belonging
to this cul* we see a representation of the six-faced, twelve armed
Kubjika in the embrace of her dancing consort, the ten-armed,
five-faced Navatman. Beneath this is a drawing of a four-armed
goddess showing the book in her outer left hand, the rosary and the
gesture of consciousness in the outer right, and the common or
supplementary gestures of protection and generosity in her inner left
and right. The manuscript identifies her as Kubjikeévari. This tells
us no more than that she is some form of the system’s principal deity;
but she is probably to be seen as an elaboration of the two-armed
form just discussed.

2.8.3. Also related is the one-faced, four-armed form of Kubjika
taught in the Kubjikamata and the Nitydhnikatilaka as one of two
alternatives to the six-faced, twelve-armed icon which is the god-
dess’s principal form. According to the first source she carries a
book, pot (kamandaluh) and rosary, and shows the gesture of
generosity.” According to the second, she shows the gestures of
protection and generosity, and holds a rosary and a pot. ¥

(36) KubjM 6.30c-33: cakramadhye ca samcintya susuklim ca paraparam // pustaka-
vvagrahastam ca jianamudradharam tathd / sphdtikendksasitrena sarvabharanabhusitam //
sragdamalambitagalam prabhamandalamanditam / dvibdhu-r-ekavadanam candrakofyayuta-
prabhdm // udgiran-ti <m > mahaughena $astrakotir anekasah / evamdhydnasamadvistah siksad
vagisvaro bhavet /. Cf. the visualization text of the SiYogM quoted above, n. 25. The expression
paraparam in this passage does not mean that the Trika goddess here is Parapara rather than
Para. The anonymous commentary on the long redaction of the Kubjikamata, the SatsahTipp,
glosses it with sthiilasuksmam ‘[both] gross and subtle’ (f. 46v4). 1t also explains, ibid., how
the goddess shows the three attributes with only two hands: Jiidnamudrdvalambanena
sphatikdksasitrahastena...

(37) When the worshippers of Tripurasundari show the mudrds of the goddess’s hands
during their regular cult (nityakarma) they show the JAdnamudrd (/cinmudrd, bodhamudra)
twice: once for the hand that shows this gesture and once for the hand that holds the rosary.
The jfianemudri and the aksasitramudra are thus synonymous: see JnanarnT 4.40c-41b quoted
above, n. 17. The gesture of consciousness/wisdom suggests the presence of the rosary in the
hand that shows it. The KubjM’s icon makes this presence explicit.

(38) Reproduced in Rawson 1978, 19 without identification. The connection of these
drawings with the cult of Kubjika, but not their precise identities, was first pointed out by
Schoterman (1982: 10, n. 7, acknowledging K.R. van Kooy).

(39) KubjM 17.18: kaumdrakramamadhyvasthd ekavaktra caturbhuja / pustaka-
mandaludhara aksasitravaraprada //.

(40) NityahnTil f. 28v4-29rl: yuvdkramo yathd: ekavaktra caturbhuja abhayavara-
daksamalakamandaludhara //.

39

2.8.4. In the Kularatnoddyota an expanded version of this alternative
dhydna is prescribed. The goddess is five-faced and ten-armeq. She
shows the gestures of generosity, protection, and knowledge (jfigna-
mudra), and holds a book and a rosary, a noose and a goad, a bow
and a cluster of five arrows, and a skull-cup filled with wine.f1 She
appears to fuse an elaboration of the Trika’s Para with Tripura-
sundari; for the noose, goad, bow and five arrows are the hallmark
of the latter.*

2.8.5. Para appears in another variant in the [Kubjika-/Nityahnikati-
laka. There she is to be visualized emerging from her seed-syllable,
white, seated on a bull, showing the gesture, the trident and lotus
(or lotuses).*® We are not told how many hands the goddess ha.s. If
the lotus is a separate hand-attribute, then the text remains silent
on a least one hand, their number always being even. We do not need
to assume. however, that she has more than two hands; for the
ambiguous compound $ulabja- may refer not to a trident and a single
lotus but to three lotuses visualized on the cusps of the trident itself
as the thrones of deities. Such a design is seen in the basic initiation
mandala of the Trika (the [triJsulabjamandala).** That the deity
should hold such a trident is also paralleled : the Siddhayogesvari-
mata teaches a ydga in which Para, Parapara and Apara (the Fhree
goddesses who are enthroned on the lotuses on the tips of the trident
in the mandala) are to be installed on the three cusps of a trident
visualized in the hand of Bhairava.* That a form of Para should be
visualized carrying a trident which enthrones not only the other two
goddesses but also herself might appear illogical and therefore
implausible. In fact it is entirely appropriate, since the goddess here

(41) KulRatnU f. 66r (... yuvdkrame). ‘

(42) See, e.g., Nityasod 1.130 - 146. A finely executed painting in the Kangra style of
Tripurasundari seated in a pavilion on the prostate body of Sadasiva is reproduced in Rawson
1973, 124 (I1l. 105: “Mahavidya icon."). o

(43) NityahnTil f. 42v3-4: .. tadudbhavam / mirti<m>sSuklaim vursasthitam
vydkhyasildbjadharinim / tattvatrayamayi <m >devim jatdkhandendu.s‘ekl_m_rdfm> /. The
word uydkhyd in this passage = vydkhydnamudrd, ‘the gesture of text-exposition.” Presumably
this = cinmudra here. )

(44) For the exact outline of this mandala drawn following the instructions of the
Malinivijayottara see Sanderson 1986, 171. )

(45) SiYogM 25.44c-49b: tatas tu ksatajam grhya vamarigad uttamad budhal}‘// bhai-
ravyd sahitam devam bhairavam ptrva(rma)varnitam / §arikhamadhye likhed vidvin tpg&lam(e)
daizsine kare // jvdlayd *nmdca* samkdsam tribhih $rngaih (tribhisyarigaih) sujd]u_alarrf /
bhairavisahitam devam piirvavac cdsane sthitam // trisilastham param devim tatha caiva
pardparam / aparam devadevesi(e) yajet pirvavad eva hi // daksiqe c:aif'a sulagre n_va:ced defn'm
pardparam / ekonaié(akdkdrais) ca S$ubhair varnais catvarim$atir(ur) eva hi / vdme
sardhatrivarnenaikarnam (?.atyarnne) madhye param nyaset /.



40

is not simply Para but the icon of the Trividya, a mantra peculiar
to the Kubjika cult, which runs together all three of the mantras
(Para, Parapara and Apara) into a single whole.

2.9. According to the Pirigalamata, a Saiva agama of the Bhairava
canon dealing with the installation (pratisthd) of idols and other
substrates of worship,*” all three of the Trika's goddesses when
painted as a group are to carry tridents. According to the same
source they must be three-faced.*® This unusual feature is shared
with, and may have been derived from, the Trika goddesses of the
lost Trisirobhairava. No visualization texts from that text are quoted
in our literature; but the title ((The Tantra of] Bhairava the
Three-headed’) and a section of the Jayadrathayamala suggest this.
The section in question is clearly based on the Trisirobhairava
system and it teaches that Para Tridirsa should be visualized with
this feature.*

2.10.1. There are also four-armed forms of Para. The Trikasara
teaches an icon of this kind, though without telling us what
implements or gestures her hands display. She is said to be white,
four-armed, four-faced, and surrounded by her standard retinue: the
twelve Yoginis who embody the ‘fertile’ vowels (q, 4, i, I, u, 4, e, ai,
o, au, am [anusvara], and ah [visarga]).*® The purpose of the cult
is the attainment of eloquence and learning.®'

2.10.2. Here too the literature of the cult of Tripurasundari shows
parallels. The Saundaryalahari, a work which., like the Praparicasdra,
is attributed to Sankara, praises without name a white, four-armed
manifestation of the goddess who holds a crystal rosary and a book,
and shows the common gestures (of protection [abhayamudra] and
generosity [varadamudra]), saying that her cult bestows ‘sweetness

(46) See below, nn. 73 and 74.

(47) For the place and scope of this important text see my forthcoming ‘Dualism and
Non-dualism in the Tantras.” MSS: NAK 3 / 376 (AD 1169/70); 5 / 1929; British Library MS
Or. 2279 (AS 1193/94).

(48) PingM 5.37c-38b: paradydh Sulahastds tu trisiras(as) tu tripadmake / svasastrok-
tyathavd likhya cakrasamsthdtha pariktigdah //.

(49) Ja_yadYém’I‘ 4, ff. 187v3-199r3. See also below, n. 127.

(50) TAV 2 (3) 236, 6-7: param tv ekaksaram madhye Sarkhakundendusundaram /
caturbhujam caturvaktram yoginidvadasdavrtam /.

(51) TAV 2 (3) 236, 15 qu. the Trikasdra: athdtah sampravaksyami vdigvidhdnam
anuttamam /.
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of speech.’® There is also a four-armed Para in the second of the
two functions, namely the conquest of death, which is taught for the
sadhana of the third seed-syllable of the mantra of Tripurasundari
in the Jidanamavae and the Kaulavalinirnaya.®® She is to be visua-
lized holding a jar full of lunar nectar and showing the gestures of
consciousness, generosity and protection.®

2.10.3. Finally there is the four-armed deity who embodies the
mantras Prasadapara (hsaumh) and Paraprasada (s-haumh), va-
riants of the Trika's Para (sauh), at the centre of the Kaula system
of the Kuldrnavatantra.®® This deity, who may be visualized as male
(= Siva), female (= Sakti), or as both in one body (Ardhanariévara),
shows the gesture of consciousness and carries the book, the
drinking vessel (pdnapdtram), and the trident.

(52) SaundLah 15: §arajjyotsndsubhram sasivutajatdjutamakutdm varatrasatranasphat-
ikagutikipustakakarim / sakmn na tva natva katham iva satam samnidadhate madhuksiradraks-
amadhurind bhanitayah //. This visualization is illustrated in the Baroda MS; see ibid. p. 178,
plate 10a. The commentator Laksmidhara has the reading sphatikaghatikd in the second pada.
He takes it to mean ‘crystal cup’ (sphatikapdnapatram); see SaundLahL 104 4; also LaghSt7
and AmbSt 14.

(53) JAanarnT 19.28¢-34b (= KaulavN 16.150-56). The verses elaborate a passage in the
Nityasodasikamava (4.47-50), which teaches an aniconic sddhana of this syllabe.

(54) JiianarnT 19.29b-31c (= KaulavN 16.150d-52): ... sarire cintayet param / sravatpiyu-
sadharabhir varsantim visaharinim // hemaprabhabhdsamanam vidyunnikarasuprabham /
sphuraccandrakalipimakalasam varaddbhayau // jhidnamudram ca dadhatim sdksdd
amrtarupinim /.

(55) For these two seed-syllabes see KularnT 4.4-5b: ananta(= h)-candra(= s)-bhuva-
nam(= au) indu(= m)-binduyuganvitah (= +h) / $riprasadaparamantro bhuktimuktiphala-
pradah // pardprasisamantras tu sddir (= s-haumh) uktah kulesvari / also MahatripV 256,
26-28. On the extraordinary combination mh see SarTilPA 10, 22-23: baldyd mantrabhedesu
kvacid binduh kvacid visargah kvacid binduvisargdv apy uddhrtau.

(56) KularnT 4.112c-113b: pdnapdtram ca cinmudram trisilam pustakam karath //
vidyasamsiddhim bibhranam sadanandamukheksanam /.
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2.11.
2.11. Table. Visualizations of Para.
SOURCE COLOUR FACES ARMS RIGHT LEFT
PTTatDip
ParasurKS Gesture
RahPainc (1) White 1 2 of Book
Sahajananda Consciousness
Lalitop (G of C)
AhirbSam
RahPanc (2) White 1 2 Pen Book
SiYogM Crystal
PrapancS White 1 2  Rosary Book
DaksMSam (1) (CRos)
DaksMSam (2) White 1 2 CRos Gof C
KubjM White 1 2 CRos, Gof C  Book
NityahnTil White 1 - G of C Trident-and
lotuses
PingM White 3 - Trident
Trikasdra White 4 4 - -
SaundLah White 1 4 CRos Book
Protection Generosity
JianarnT 28 1 4 GofC Jar of Nectar
KaulavN Protection Generosity
KularnT - 1 4 GofC Book
Cup of Nectar Trident

(57) Her colour is not stated precisely. She is said to be radiant with the lustre of gold

and to resemble a mass of lightning (JAianarnT 19. 30ab [= KaulavN 16. 151cd]: hema-

prabhdbhdsamanam vidyunnikarasuprabhdam /). She might therefore be thought to be golden.
However, according to the commentator Vidyananda (see Nityasod ARA 2472 and 248Y), the
Sakti of the seed-syllable is white in the aniconic visualization (taught at Nityasod 4.47) which
is the substratum of this icon.
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3. PARA AND SARASVATI

3.0. Her colour, her association with eloquence and learning, and,
above all, the attributes of her hands, show that Para is an ectype
of the goddess Sarasvati, more precisely of Sarasvati as embodiment
ot the Word (Vagiévari) or, which is the same conception, of the
alphabet (Matrkasarasvati, Lipidevi).

3.1. Thus the Matrkasarasvati of the Prapaficasara and the closely
related Saradatilaka shows the gesture of consciousness, carries the
book, the rosary and the jar or skull-cup of nectar;* and the
equivalent goddess of the Agnipurana and other texts, known as
Lipidevi or Vagiévari, carries the book, the rosary, the jar, and
a lotus.® The Sarasvati of the Kashmirian Visnpudharmottarapurana
(3.73.25) carries the rosary, the book, the water-jar (kamandaluh)
and the trident; the many-armed Vidyavidye§vari form of Sarasvati
taught in the Jayadrathayamala holds the Book of All Knowledge
and the crystal rosary in her two principal (i.e. innermost) hands,
and like Para, she is to be visualized pouring forth nectar from her

(58) PrapaficS 7.3: paicd$advarnabhedair vihitavadanadohpadayukkuksivaksodesam
bhasvatkapardakalitasasikalém indukunddvadatam / aksasrakkumbhacintdalikhitavarakaram
triksandm padmasamstham acchdakalpam atucchastanajaghanabharam bharatim tam namami
//. According to PrapaficSPKD ad loc. (535. 24-25) cintd- here = vydkhyana[ =jAidnaj-mudra
and likhitavara- = pustakavara-; cf. Nityots 196, verse 5 quoted at n.14 above. But this
interpretation of the verse is not universal. Umanandanatha gives it as the visualization text
in the installation of the Alphabet (matrkanyasah) at Nityots 94, 1-5; but he takes cintalikhita-
vara- quite differently. He divides the compound into cintdlikhita- and vara- and interprets
these as the book of knowledge and the gesture of generosity. He is not alone. He could have
cited SVidyarnT 232, 12-13, which is clearly based on this verse of PrapaficS and takes it in
the same way: ... aksasrakkumbhagobhitim / cintélikhitasatpanim samagravaraddyinim //.
There is also SarTil's visualization of Lipitanu-Vagiévari (‘The Goddess of the Word, whose
body is the Alphabet’); see 7.14cd: bibhranam aniéam varijapavatim vidydim kapdlam karaih
//. This is the dhydna of Antarmatrka according to MahatripV 51, 1-17. It too is based on
PrapaficS 7.3 in the second interpretation. The first interpretation, however, is the source of
the dhydna of Vagisvarl at SarTil 6.4: pafcdsallipibhir vimuktamukhadohpanmadhyavaksah-
sthalim bhdsvanmaulinibaddhacandrasakaldm dpinaturigastanim / mudram aksagunam
sudhddhyakalaséam vidyam [i.e. pustakam] ca hastambujair bibhranam viéadaprabham
trinayanam vagdevatam dsraye //. 18anSGDPaddh MP 17.64cd is also based on the first
interpretation:  sabodhamudrapustakdm  sakumbhajapyamalikam sitdmbaradibhusitam
sitaurtim numo giram //.

(59) AgnP 293.51: lipidevi sdksasutrakumbhapustakapadmadhrk / kavitvadi prayac-
chet...; AgnikPaddh f.71r 8-13: dorbhir yuktdm caturbhih sphatikamanimayim aksamalam
dadhandam hastenaikena padmam sitam api casakam pustakam cdparena / yd sd kundendu-
$arikhasphatikamaninibha bhasamdndsamana sa me vigdevateyam nivasatu vadane sarvada
suprasannd //.

(60) VisnDhUP 3.73.25: caturbhuja tu kartavyd tathd devi sarasvati / aksamald trisulam
ca pustakam ca kamandalum/ ...
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mouth into the sédhaka’s;m and Duti, the ‘mother of mantras’
(mantramdta) who is worshipped as the goddess of the bell rung in

Tantric ritual, carries the book and rosary, and shows the gestures
of protection and generosity. *

3.2. Of these various hand-attributes of Sarasvati the principal are
the book and the rosary, the two items held by the Para of the
Siddhayogesvarimata.®® It is because these are the fundamental
attributes that they are held by Sarasvati's two-armed retinue-§ak-
tis,® and by almost all the numerous variants of the alphabet-
goddess Matrka taught in the cult of Tripurasundari. %

3.3. The'pen (lekhani, tilika), which takes the place of the gesture
gf consciousness in the second visualization of the Rahasyapaficadas-
ika, is also characteristic of Sarasvati. Indeed the visualization of
the ten-syllabled (dasaksari) Vagi§vari which is given in the Prapari-
casdra agrees with this form exactly :%

Sez?ted ona spotless lotus, her lotus-like hands holding pen and book, white
as jasmine or mandara flowers, with the moon'’s cresent shining on top of her

mass of braided hair, may Sarasvati destroy for you all the terrors of
existence.

, (61) JY 2 f. 112r 4-8: atah paratard murti<r>vidydvidyesvariti ya / tam dhyayet
sitahdrendusvacchasphatikasamnibham // tuhindcalalaksaughasadrsim ‘padmamdlinim /
ksirabdhiksobhasubhrabhrahamsandasadrsam sitam // tiryaksudhdrasdvdihapurapiritadik-
tatam / sarvabharanasamdoha(d)vicitritasaririnim //  sarvajiidnodayauddryasatpustaka-
kardmbyjdm / aksasitra< . >ganandcalacitritahastikam // .s‘ukla(ra)prelar;lahdxkandha»
samsthitam visvavigrahdm / mahamukutakeydirahdrdvalivirdjitam // pdsarkusakaravyagram
varaddbhayapaninim / padmahastdim sunayandm candrark@runadhdrinim // prodgirantim
svakdd vaktran nandbhasah prabhedatah / svavaktram duiantam tac cintyam suravardrcite //.

(62) KarmK 4, 216 (187d): dutim saumydm caturbahum sughosdm mantraghosinim /
aksamalapustakasraguarabhayakardm yajet //. There is the same verse (with smaret for v.ajet)
at AgRah 5.883. )

(63) See de Mallmann 1963: 190, 23-25.

(64) PrapancSV 103, 20-21... saktayah / tds ca $ukldh aksavalayapustakadharinyah /
('referring to the eight Saktis of Matrkasarasvati); and 1§anSGDPaddh MP 18.33ab: sapulslajm-
Japasrajo ... Saktayah (referring to the same).

(65) See SVidyarnT 83a5 - 85b27; also Lipibhairavi at BrahmaP (Lalitop) 44.19¢d-23d.

(66) PrapaiicS 8.29: amalakamalasamstha lekhanipustakodyatkarayugalasaroji kunda-
mandaragauri / dhrtasasadharakhandollasikotiracida bhavatu bhavabhayinam bhafjini
bhdr_ali vah//. The ten-syllabled Vagisvarl is [fom] vada vada vdgvadini svdhd; see ibid. 27
an‘d 13anSGDPaddh MP 18.17. In the ragmimdla Jjapa-sequence in the south Indian Lalita cult
this same verse is used for the visualization of Vagvadini Sarasvati (aim klim sauh vada
vdgva'dini svahd), worshipped as a subordinate of Syama / Syamala (/ Mﬁuiﬂgi, /
ls;;}'ﬁgml?;trké)' the ‘minister’ (mantrini) of the ‘Empress’ (mahdrdjfii) Lalita; see Nityots 127%,
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The Siddhantasdra of I1anasiva teaches the same form, with
the addition of the neutral or supplementary gestures of protection
and generosity.®

4. PARA AND THE ALPHABET-DEITIES IN RITUAL

4.1. That the icon of Para should be an ectype of Sarasvati reflects
the relation in ritual between Para and the alphabet-deities. Thus
in the Siddhayogesvarimata Para and Malini are deployed in a
manner which suggests that they are indeed two aspects of a single
Word-Absolute. When the worshipper installs the three goddesses
Para, Parapara, and Apara on to the cusps of the mandala’s trident
he places Para and Malini on the central cusp, between Parapara
on the left cusp (as seen by the sadhaka) and Apara on the right.
First Parapara, Malini and Apara are installed; and then Para is
installed above Malini.® Abhinavagupta, referring to this order of
installation in his Tantrdloka, explains that Malini and Matrka
(who, he reports, may take the place of Malini here) are identical
with Para herself.® Elsewhere he identifies Para with Malini as the
ultimate consciousness, the thirty-seventh reality-level (tattvam)
which is the unity and totality of the thirty-six from [Anaérita-]Siva
down to Earth (prthivi) recognized in the common Saiva tradition.™

4.2. The same interpenetration or coessentiality of Para and the
alphabet-deities (< Sarasvati) is encoded in the Anuttara system.
There, according to one interpretation of the Paratrimsika (the

(67) 18anSGDPaddh MP18.30: mrgdrikamanimndrikdkumudasandakundadyutim
$addrkasakalollasajjatilamaulikam triksandm / sitdmbaravilepandm amalahdrahdrisrajam
dhrtabhayavilekhani(im)varadapustakdm bharatim /.

(68) SiYogM 6.19-28b: daksine tatra sildgre(ye) nyased devim pardpardm 19/ ...
juldagre vinyased vame tryaksara <m> [i.e. Aparam; see TA 30.26cd] parama <m>punah // 25
// ... <madhya>me [see TAV 9 (15) 167, 2] vinyased devim sarvaksaramayim [i.e. the
alphabet-goddess] subham //26// sphuratsurydyutaprakhydm dyotayantim idam jagat /
karnikdayam nyased devim param ekdksardm Subhdam //27//. That ‘she who consists of all the
letters’ (sarvdksaramayi) is Malini is clear from 3. 7-19b: see also TA 15.333-334b and
commentary.

(69) TAV 9 (15) 166, 10-13: na kevalam ekarnaiva madhyagd pard devi yavan matrketi
maliniti cocyata ity Gha “pard tu madtrkd devi malini madhyagoditd”.

(70) TA 3.233-34: bijayonisamdpattivisargodayasundara / mdlini hi pard saktir nirnita
visvaripini // esd vastuta ekaiva para kdlasya karsini / SaktiSaktimadyogena yamalatvam
prapadyate // 1avPratVivVim 2, 204, 16-20, citing the Trikasdra: seyam saptatrimsi tattvakala
$uddhd saftriméyah param tattvam iti sambandhah / iyatd saratvam nimitam yad vitatya
§rivisamadarsanasdrasdstre [i.e. trika(darsana)saraédstre| niripitam $aktiloksanena / (206,
18-20:) anyatrapi “vat siram asya jagatah sa saktir malini pard.” This quotation is from the
Trikasdra; see 1§vPratVim 1, 211.
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scripture of that system), Matrka / Sabdarasi (the alphabet in the
standard order from a to ha + ksa) is enclosed (samputikrta-) by
Para. She (sauh) is placed at its beginning and end, and at the
beginning and end of each of its fifty letters: sauh sauh am sauh
sauh am sauh sauh im sauh etc. through to sauh ksam sauh sauh™
In another interpretation, enabling a more condensed order of
worship, Matrka is even more intimately fused with Para: she is
taken to be represented by the final h of sauh itself, the rest of the
seed-syllable being placed before and after it (sau-h-aus).™

4.3. An elaboration of this model, known as the Tadgraha, is found
in the cult of Kubjika. The three mantras (or more properly vidyds)
of the Trika's goddesses Parapara, Apara and Para (in that order)
become a continuous whole (the Trividya) slightly expanded to bring
the total of its syllables up to fifty. In this way it is brought into line
with the two alphabet-deities Sabdarasi and Malini.™ These three
sets of fifty (Trividya, Sabdarasi, and Malini) are then worked into
a series of fifty units each consisting of fifteen syllables. The
syllables of the Trividya (T'*°) appear one by one as the eighth
(central) syllables of these fifty units of fifteen. Each is enclosed to
the right and the left by the corresponding letter of the Malini
alphabet (M**° [na to pha]), and the resulting units of three (M™ T®

(71) PT 29-30b: caturdasdabhijaptena puspendsanakalpand / tatra srstim yajed virah
punar evdsanam tatah // srstim tu samputikrtya pascad yajanam arabhet /. PTViv 278, 2-3 (265,
7-8): samputikaranam srster ddiksdantdydh pratyekam sarvasas ca hrdayabijena. The ‘heart-seed’
(hrdayabijam) is sauh.

(72) PTLaghVr 21, 18 - 22, 5: yena madhyavartivisarga ubhayakotigatasvarali.e. aul-
sadurttii.e. s]-sparéi; PTTatD 401 - 409b: yena visargo 'yam tanmadhyastho(?.d)'nubhdvatah;
RahPafic 27a: sauvarnasamputakamadhyabhuvi pravistdm; Sahajanandanatha’s hymn to Para
at Nityots 196, 9: sauvarnasamputdntahstham; Pardkrama at YogHrD 276, 4: sauvarnajaptaku-
sumaksependsanatim nyaset. In this last passage | emend the edition’s guptdditapta- in the
light of PT 29ab (evidently the authority behind this verse). The reading guptddi- is
dittography: see the guptddiyoginindm immediately before (YogHr 3.90c) and after (YogHrD
276, 5). Note also the reading sauvarmatapta- in several of the editor's MSS.

(73) In the Trika Parapara has thirty-nine syllables (counting the final fs of the two
phats as half a syllable each [TAV 12 (30) 186, 7-11]): om aghore hrih paramaghore hum
ghoraripe hah ghoramukhi bhima bhisane vama vama piba piba he ru ru ra phat hum hah
phat (see TA 30. 20-24b); Apara has three syllables: hrih him phat (TA 30.20cd); and Para
has one: sauh (see TA 30.27ab). In the cult of Kubjika (the Pascimamnaya) as taught in the
KubjM Parapara has forty-two and a half syllables: aim aghore hrim hsah paramaghore hum
ghorarupe hsaum ghoramukhi bhima bhisane vama vama piva hah he ru ru ra ra hrim ham
phat (uddhdra at KubjM 18.4-24); Apara has six and a half: aim hrim hrim phrem hum phat
(see ibid. 25-29); and Para remains mono-syllabic: hsriaum (see ibid. 30-31). When the three
are taught as a continuous whole (the Trividya) there are minor variations, though the
syllables are always fifty; see NityahnTil f. 42v2 - 44v4 (trividyanydsah) and KubjM 24.36. In
the latter only 49 syllables are ‘raised’; but 18.56 suggests that aim, the opening syllable, should
be repeated at the end.
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M") are enclosed in turn by the corresponding Sabdarasi letters
(§™°[a to ksa]): S® M" T" M" S™. Finally each of these sets of five
is enclosed on each side by a set of five syllables known as the
pranavas and serving, as it were, as the signature or hallmark of the
Kubjika cult (P'® [aim hrim §rim phrem hsauh]) S™ M" T> M*® Se
P*! [hsauh phrem $rim hrim aim])."

The Trividya of this complex is visualized as either of the two
icons of Para given above from the Kubjikamata and the Nityahnika-
tilaka.” It appears, therefore, that it was seen not merely as the
combination of all three of the mantras (vidyas) of the Trika
goddesses, but also as Para in her transcendental aspect, that is, as
Para as the unity of the three.”™ We may say, then, that Para is
presented here as the core and the two alphabet-deities Malini and
Sabdarasi as the retinue.

4.4. In the Trika’s Tantrasadbhdva this relation is reversed. There
Para, Paripara and Apara are the emanations of the alphabet-
deities. In the centre of the initiation mandala of that agama the
officiant (@cdryah) installs Matrka as Bhairava with Malini as his
consort, and surrounds them with circuits (avaranani) of female
powers. Among these we find Pard, Parapara and Apara, in their
customary circuits of twelve, eight and three Yoginis.”

4.5. Para’s intimate relation with the alphabet is also apparent fror:n
the Ahirbudhnyasamhita of the southern Pafcaratra. For she is

(74) KubjM 18.32: pranavoccirasamyuktd vidya tattvatraydtmika /éabdamdlinirr}anisthd
vidyddehagunojjvald //. For the manner in which these three sets of fifty are c’ombmeci see
SatsahTipp on patala 11, f. 42v6-: tadgraham tac ca vydvarmayisye /yathdtrzpaﬁc'dsapra_dha@qm
/ yathd mdlini paficisavarnd / $abdardsih paficasavarna / trividya paficdsavarna / iti /
tripaficdsapradhdnam / katham tasya vinydsah / yatha / “vidyaksaram daden rnadhye
malinipadamadhyagam / sabdardsipadam tadvat paficapranavamadhyatah / anulomavilomena
nyasah samparikirtitah” // iti //. o

(75) The first icon (see above n. 36 citing KubjM 6.30c-33) is prescribed for the Tr)_\m@yé
at SatSahTipp 46v5 - 47r6 (iti vagisvaritrividydsthilasiksmadhyanam //). For the prescription
of the second see above n. 43. )

(76) For these two aspects of Para (as one of the three and as the their sum and unity)
see Sanderson 1986, 194.

(77) TanSadbh f. 17r12-: bhairavam pijayet tatra paiicd$arna(? ée){éaﬁﬂnam / tad{zl-
sarigagatdm devim nddiphdntasvaripinim [i.e. mdlinim] [/ vidvangais ca samq;{etam
sarvdlarikdrabhugitam / dvibhuja<m> padmahastam(am) tu sitapadmdsane sthitam /
vargdkhyds castabhih patrair yadihdntakramena tu / aghoryadye(?dste)kavarnam tu patrdagre
tu nivesayet / dvdtrim$avarnavinyisam dvdtrimse viniyojayet / pard<m> duddagabhedena
dvadasare prayojayet / tryarake tu tatas cakre samyag jiiatva yathavidhi / aparam pujya yatneva
vidhidrstena karmand / kesaraih $aktayah pijyva yakdradi yathakramam/...



48

worshipped in the ritual of that text as a deity of the alphabet
(matrkdcakram) itself, not merely in association with it.™

4.6. This same view of Para as goddess of the alphabet, that is, as
a variant of Matrkasarasvati, is found in the rituals of Tripura-
sundari. Bala, a major form of that popular goddess and the object
of an independent cult,” is worshipped upon a yantra containing the
letters of the alphabet.® She is evidently Para’s double, as we can
see from the visualization given in the JAdndmavatantra, her
principal agama.® She is described there as white, white-robed,
adorned with pearls, with the new moon upon her hair, three-eyed,
and four-armed, holding the book and rosary, and showing the two
common gestures. Her association with the Trika finds further
expression in the detailed account of her worship (Bdlapaddhati) in
the Devirahasya. In the version of the Jiandrmavatantra one
worships twelve Saktis in a circle around her, installs above them
the five Transcended Deities (paficapretdsanam: Brahma, Visnu,

(78) AhirbSam 24. 14-19 give the icons of Matrka, Cintamani, Para, Paravara and Sri
as the deities of the mdtrkacakram. For the icon of Para at 24. 16 see above, p. 5, n. 1. That
Para should appear in this réle in a Vasnava text is unexpected. But the whole text is pervaded
by the influence of the Trika, and nowhere more than in -its sixteenth chapter, in which its
alphabet-cosmogony (matrkdvarnotpattih) is based directly of indirectly on the third chapter
of Abhinavagupta's TA. The identity of the AhirbSam's Para is confirmed by 23. 107cd which
gives her mantra: paré ndma mahavidyd somasthaurvasthasrstika, ‘the great vidyd called Para
consists of Emission [h] on Aurva [au] on Soma(s].

(79) See, e.g., the Balaparicariga which is the fourth Parisista of the Devirahasya. Here
we see her as one of the principal family goddesses (kuladevi) of the Kashmirian brahmins,
the other Paficdrigas in these Parisistas being those of Jvalamukhi, Sarika, and Maharajni.
Baladevi has a pitha in Kashmir at Bal®*hém (< Skt. Balasrama), a village about a mile
to the north-east of Pampar (< Skt. Padmapura) in the Vihi Pargana; see Stein 1900, II 459;
and KadmDTirthSam f. 24r2-3: bdlasrame bdld tripura deuvi saralavrksdsritd, ‘...at the foot of
a Deodar pine’.

(80) See JianarnT 3. 6-21 for the diagram and the distribution of the letters.

(81) JianarnT 3. 27c-36: muktdarekhdlasadratnatilakim mukutojjvalam //27 // visuddha-
muktdratnadhydm candrarekhdkiritinim / bhramadbhramaranilabhanayanatrayardjinim // 28
//  suryabhdsvanmaharatnakundaldlarikitam param / Sukrakdrasphuranmuktdharabhisa-
nabhdsitdm // 29 // graiveydrigadamuktabhih sphuratkdntivirdjitém / ganigatarargakarpurasu-
bhrambaravirajitam // 30 // naksatramaldsamkdsamuktamanjiramanditam // 33 // vamena
pdninaikena pustakam cdparena tu / abhayam ca prayacchantim sadhakdya varanane // 34 //
aksamalam ca varadam daksapdnidvayena hi / dadhatim cintayed devim vasya-
saubhagyavakpradam // 35 // ksirakundendudhavalim prasannim samsmaret priye // 36 // iti
tripuresvaridhydnam ndma trtivah patalah //. This visualization text is incorporated in the
Baldparicanga of the Devirahasya, pp. 492-493. Because Bala is a form of Tripurasundari, she
is sometimes visualized in the manner of Tripurasundari as red and red-robed (see, e.g., ibid.
pp. 482-483 and p. 503) or even further hybridized by the substitution of the noose (pasah) and
the goad (arikusah) proper to Tripurasundari for the two gestures of Bald's extra hands (see,
e.g., ibid. p. 500). See also PuraicArn p. 806 on these three variants. The white, white-robed
form, is evidently original.
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Rudra, I$vara and Sadasiva), and then installs B_élé on this throne.
In the account of the Devirahasya the series of Saktis is extended :
after installing the twelve on the petals of the throne-lotus one
installs Manonmani in their centre, and then the three goddesses
Para, Apara and Parapara [above them], before making obeisance
to Sadasiva, the Great Transcended (mahapretah), the highest of the
five and the only one mentioned in this version.® The order would
be more rational if Sadasiva were worshipped after Manonmani, the
three goddesses of the Trika after him, and Bala above the thref as
their unity. For this is the order in the Trika proper. There Sadasiva,
the Great Transcended, is installed below the three goddesses in the
centre of the central lotus just underneath the base of the central
cusp. The three goddesses are worshipped above him on lotuses upon
each of the cusps, and the fourth goddess (Para in her transcen-
dental aspect) above these.® It seems likely, then, that the
text-of-ritual preserved in the Devirahasya is the result of a compro-
mise. Its formulators want to say that Bala is not just Para, but Para
in her higher role as the unitary ground of all three; but they_ ha\{e
kept Sadasiva at the end of the throne-series because that is his
place in the original version of the throne taught in the Jfianamava-
tantra.

That this goddess is not simply Matrka, but rather a reflex of
Para as the essence of Matrka, is evident from the fact that the
text gives a separate visualization for Matrka proper :* she too is
white, adorned with pearls, and white-robed, with the crescent of the
moon on her hair, and she too carries the book and the rosary; but
while Bala shows the gestures of generosity and protection, Matrka
has a water-jar (kamandaluh) in place of the latter.

4.7. Finally, there is the evidence of the similarity between the

(82) Devirah 492!'%: patresu vimdyai - [i.e. namah] | jyesthdyai - / raufiryai'v /
ambikdyai - / icchayai - / jidndyai - / kriydyai / kubjikdyai - / citrdyai - / visaghnikayai - /
dutaryai - / ananddyai - // madhye manonmanyai // aim pardyai - | aparayai - | parﬁparﬁy{z{
- /| hsaum sadasivamahdpretapadmdsandya namah / paramesivaparyarikdva namah Y/
pitham nyasya tatraiva hrdaye s$ribalam dhydyet //. There is the same incorporation of the
three goddesses before Sadaéiva in the cult of Tripurabhairavi: see PrapancS 9.13-14;
PrapaiicSV 130*,

(83) See Sanderson 1986, 178-194.

(84) JhanarnT 2. 65c-67b: paficdisadvarnaripdim ca kaparda (Ed. kandarpa-)
" -$adibhusanam // suddhasphatikasamkdsam suddhaksaumavirdjitam / muktdvajrasphuradbhiis-
dm japamaldm kamandalum // pustakam varaddnam ca bibhratim paramesvarim / evam
dhyitvd...
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seed-syllables of Matrka and Para. That of the former is hsauh,®
hsaum,® or hsaum.® That of the latter is sauh.®®

5. THE ICON OF PARA AND THE TRIKA’S SELF-PERCEPTION

5. The Trika sees itself as the highest level within the Saiva
revelation : below it are the Bhairava cults of the Southern Stream;
below these is the common or exoteric Saiva system known as the
Siddhanta; below the Siddhanta are the various Pasupata systems
(Lakula, Vaimala, Mausula and Karuka); below Saivism is the
Vaisnava Tantric system of the Paficaratra; and finally there is the
universal prescription (samanyo dharmah) of the smarta and $rauta
traditions. Thus the Trika locates itself at the furthest remove from
neutral, ‘vedic’ orthodoxy. It might be somewhat surprising therefore
that its highest deity should be an ectype of Sarasvati, the exoteric,
nonsectarian consort of Brahma. The goddesses of the Krama, the
Trika’s rival for the position of ultimate esoteric revelation, could
not be more different in this respect. Their transcendence of the
common Hindu religion is vividly revealed in fearsome images of
Kapalika non-duality. How the appearance of Para was read within
the Kashmirian Trika is uncertain, since there is no explicit analysis
of her icon in its surviving literature. However, the theory of
scriptural revelation expounded in the works of Abhinavagupta
suggests that the nonsectarian neutrality of her image would have
been understood to express the doctrine that the Trika encapsulates
the universal essence of the divine Word (vdk). Para would then be
seen as the embodiment of revelation (agamah) in its entirety, both
the Tantric and the Vedic.® Thus while the icons of the Krama do

(85) See, e.g., the mantra of Matrkasarasvati at AgnikPaddh ff. 70v15 - 71rl: hsauh
am am im um um ...Sam sam sam ham Jam hsauh sarasvatyai namah; and JhanarnT 3.
16cd, which places this syllable in the centre of the central triangle of the alphabet-yantra
of Bala.

(86) See, e.g., KarmK 4, 222'%; SVidyarnT 83b32 (re Srikanthadimatrka).

(87) See 1sanSGDPaddh KP 6, p. 61

(88) See, e.g., TA 30. 27ab. The TriSirobhairavatantra adds variants, of which one,
hsauh, is identical with one of the forms of the Matrka seed-syllable; see ibid. 28cd and
commentary. Note also the mantra of Parasakti given in the Kaula system of Devirah: om srim
hrim klim sauh hsauh pardsaktyai aim svahd (2. 68c - 69b).

(89) She may be compared here with Paraniskaladevi, the goddess of om, the pan-Hindu
seed-syllable. She is white and two-armed like Para, but has only one hand-attribute: the
consciousness-gesture. See SVidyarnT 121a33 - b3: atha vaksye mahesdni paraniskaladevatam
/ yasyah smaranamadtrena ciddnanddyate tanuh // anugrahdadir = o] devesi bindundadakaldtma-
kah [+ m] / paraniskaladeviyam parabrahmasvaripini // Suklambaraparidhdna suklamalyd-
nulepanad / jianamudrdnkitd yogipativrndena sevitd //.
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nothing to contradict the orthodox perception of the outer reachgs
of the Tantric tradition, that of the Trika’s Para responds to this
perception by boldly appropriating the orthodox symbolism of tbe
revealed Word, extending it to cover both the Tantric and the Ve'dl'c,
and assigning the latter, the scriptural tradition which is the origin
of this symbolism, to the Word’s lowest, most exoteric level.

6. PARAPARA AND APARA

6.1. The icons of Parapara and Apara, however, have no such
symbolic power. In keeping with the norms of the early Sakta Saiva
tradition of which the Trika is part they have an esseptially
Kapalika character. Evidence for these icons, unfortunately, is less
complete than for that of Para. Our fullest visualizations are found
in the Siddhayogesvarimata. There Parapara is described as fol-
lows : %

[Red] as blazing fire, wearing a garland of skulls, with three glowing eyes®,
she sits with trident and skull-staff in her hands on [the shoulders.of
Sadasiva,] the ‘Great Transcended’.® Her tongue flickers in and out like
lightning. She is gross-bodied and adorned with great §erpent§. Her mouth
yawns wide and at its corners are terrible fangs. Ferocious, with her brows
knitted in rage, wearing a sacred thread in the form of a huge snake, adorned
with a string of human corpses round her neck, with the [severed] hands of
a human corpse for lotuses to deck her ears, her voice like the thunder of
the clouds at the world's end, she seems to swallow space itself.

Apara is said to have exactly the same appearance, except that
she is red-black (krsnapinigald) in colour rather than red.®

6.2. The Tantrasadbhdva too has visualization texts for these more
sinister, subordinate goddesses. That for Parapara is related tex-
tually to the dhydna just quoted from the Siddhayogesvarimata. It
contains a number of the same quarter and half verses. However,

(90) SiYogM 6.20 - 24b: [daksine tatra sulagre nyased devim pardparam (see above n.
68) /] astatriméams(ds) tathd varman(m) juvalatpdvakasamnibham // 20 // kapdlamdldkﬁarandm
netratritayabhdsuram / sasulakhatvirgadharém mahdpretakrtasanam // 21 // vidyujjihva <m
>mahakdyim mahdsarpavibhisitam / vikarilam mahadamsiram mahogram bhrkuteksandm //
22 // mahdpannaga(na)samvitam(%pidam) §avamadldvibhigitam  / maha’.s‘avqkara‘m-
bhoja(gam)carukarndvatamsakam // 23 // pralaydimbudanirghosdim < %sam >-grasantim ivamba-
ram /.

(91) Literally ‘shining with three eyes.’ )

(92) See Sanderson 1986, 179-180 concerning TA 15.309-312.

(93) SiYogM 6. 25-26b: suldgre vinyased vime tryaksara<m> [i.e. aparam) parama-
<m>punah /... // 25 // paraparoktaripena(na) vidyai(e)sd krsnapirgala(dt) /.
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it mentions neither the goddess’'s colour nor the attributes of her
hands. There are also crucial differences and additional details. She
is to be visualized in the Ardhanari§vara form, that is, as the left
half of a composite body whose right half is her consort Bhairava.
She is eight-armed, laughs wildly, intoxicated with wine; and
scorpions are added to the snakes which adorn her.% She shares this
last feature with Aghora in his eighteen-armed form as Svacchan-
dabhairava.®

The same text describes Apara as seated in the lap of the
alphabet deity Sabdarasibhairava in the centre of a red three-spoked
wheel. She laughs intoxicated, her eyes rolling with drunkenness. %

6.3. The Pirigalamata, which, as I have indicated above, gives
instructions for the paintipg of all three goddesses as a group, says
only that while Para should be white, Parapara should be black and
Apara yellow: and that both, like Para, should be three-faced, carry
the trident, and be enthroned on lotuses.®” Their three-facedness
may derive from the Trika'’s Trisirobhairavatantra;® but the unusual
colours attributed to the subsidiary pair do not. For that the
Trisirobhairava agrees with the Siddhayogesvarimata in making
Parapara red and Apara red-black can be inferred from a section
of that Tantra summarized by Abhinavagupta in his Tantraloka,
when he teaches its version of the mandala of the trident-and-lotuses
(trisulabjamandalam). We are not told the colours of the goddesses
enthroned upon it; but we do learn that the three lotuses upon the
trident’s cusps, which serve as the seats of the goddesses, are (1) red
and eight-petaled. (ii) red-black and three-petaled, and (iii) white and

(94) TanSadbh f. 44v3 - (4. 15 - 20b): atah param pravaksyami vidyi<m> caiva
paraparam / ekaviravi(?. pra)dhdnena bhairavardhasariragam // 15 // karnika(a)stham smared
devim catvariméaksara <m> $ubham / patrastake tv aghoryadydh padabhede yajet priye // 16
// prahasanti <m> madonmatta <m> damstrotkatabhayinakd <m > /vikaraldm mahdbhimam
Savamaldvibhugitam // 17 // gondsair vrscikais caiva sarpair dbharanais tathd / mahdsava-
kardmbhojacarukamavatamsakam // 18 // pralayimbudanirghosam astahastam subhisanam /
tryaksim ca mahddamstram udgirantim ivinalam // 19 // iccharipadhardm devim pranatd-
rtivinasini<m> /.

(95) SvT 2. 90ab: vrscikair agnivarnabhair hdrena tu virdjitam /

(96) TanSadbh 4. 1c - 5b: apardyd vararohe sddhana<m>yad vyavasthitam // 1 //
tryarake tu tata$ cakre nabhinemisamanvite / javakusumasamkdse dadimikusumarcisi // 2 //
tatrastham pujayed devam sarvavarmadharam (i.e. Sabdardsibhairavam)] haram / ta-
dutsa(ccha)rigagatam devim tri(fr)varném aparad<m> subhdam //3// prahasantim(n) ma-
donmattam(am) madavibhrantalocanda <m > / taditsahasrasamkadsam sarvalarikarabhusitim //
4 // itthamripena sa devi pujaniyd samdhind /.

(97) PingM 5.18: para...... sarve Suklah; 5.21-23c: apara...... sarve pitah; 5.25c-26a:
parapara ...... krsndh smrta hy etah ./. This passage lists the Tantric deities according to the
colours in which they must be painted. See also PingM 5.37c - 38b quoted above, n. 48..

(98) See above, p. 00.
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twelve-petaled. These are evidently the thrones of Parapara, Apara
and Para respectively, since the number of petals prescribed for each
lotus is that of the these goddesses’ attendant Yoginis.® Since the
colours of the lotus-thrones of the three goddesses are exactly those
assigned to the goddesses themselves by the Siddhayogesvarimata,
it is virtually certain that the Trisirobhairava’s goddesses were of the
same colours.

6.4. South Indian Tantric sources, though generous with information
concerning Para, are almost entirely silent on the icons of these two
secondary goddesses. Research in this area is far from complete :
there are various works preserved in southern manuscript collec-
tions which will doubtless add to our knowledge of this and related
systems of esoteric Saiva worship. So far, however, I am aware of
only one description of Parapara and Apara in the literature of the
Tamil-speaking region; and this deviates from the agamic icons to
such an extent and in such a manner that we are bound to conclude
that the original, strongly Kapalika icons of these two goddesses,
were suppressed or little known, and that the present description
exploits this lacuna for the text’s own and quite local sectarian
purpose. The passage occurs in the Lalitopakhyana of the south
Indian Brahmandapurdna. Its concern is the glorification of
Kamaksi, the goddess Lalita (Tripurasundari) in the south Indian

city of Kafci (Kaficipuram), and the focal point of the south Indian

cult of that important goddess : '

(99) TA 31.115: kajatrayam tu $uldgre(am) vedamsair dvddasdrigulam / kramad
daksanyamadhyesu tryastadvddasapatrakam //, ‘three lotuses on the cusps of the trident [with
a radius) of twelve finger-breadths across their four segments, on the right, the left, and in
the centre, with three, eight, and twelve petals respectively’. 118cd: raktam raktdsitam suklam
kramad urdhvambujatrayam //, ‘the three upper lotuses are red, red-black, and white respec-
tively.” The eight Yoginis forming the retinue of Parapara are Aghora, Paramaghora,
Ghoraripa, Ghoramukhi, Bhima, Bhisana, Vamani and Pibani (the deities of the eight parts
[paddni ] of her mantra [see above n. 73]); see TAV 12 (33) 341'"8 quoting Trisirobhairava. The
three Yoginis of Apara (embodied as the three syllables of her vidyd) are Manasi, Cakravega
and Mohani; see SiYogM f. 34v; TanSadbh f. 43r-v. The twelve of Para (embodied as twelve
transformations of sauh arising through the substitution for -auh of the twelve vowels (a, g,
i, {u 4, e ai, o, au, am, ah) are Siddhi, Rddhi, Laksmi, Dipti, Mala, Sivasiva, Sumukhi,
Vamani, Nanda, Harikesi, Hayanana and Visvesi; see MalVijUT 20.46-47.

(100) BrahmaP (Lalitop) 39.9-14b: ddyd yanuttara(yanutard) sa sydc citpard tv
ddikaranam / anakhyeti(antakhyeti) tathd proktd svaripa(svaripat)tattvacintakath // 9 //
dvitiyabhit tatah $uddhapard dvibhujasamyutd / daksahaste yogamudrdm vdmahaste tu
pustakam // 10 // bibhrati himakundendumuktdsamavapurdyutih / pardpara trtiya sydd
baldrkayutasammita // 11 // sarvabharanasamyukta daksa(sa)hastadhrtdimbuja / vaimorunyasta-
hastd ca(vd) kiritardhendubhiigsand // 12 // pascdac caturbhuja jitd sdpard [=sa apard]
tripurdrund / pasdnkuseksukodandapafnicabanalasatkara // 13 // lalita saiva kdmaksi karcyam
vyaktim updgata /.
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The ;_)rimordial [Goddess] than whom nothing is greater is Para-as
Consciousness, the First Cause. Those who contemplate the nature of the Self
also call her the Nameless (Anakhya). She is the source of Para proper, the
second [Power]. This Para is two-armed. She shows the yoga-gesture with her
right hand and holds a manuscript in the other. Her body shines [white] as
snow, jasmine, the moon, and pearls. Third is Parapara. Red with the radiance
of a myriad of rising suns she is decked out with every variety of adornment.
She holds a lotus in her right hand and rests her left hand upon her thigh.
She wears a crown and the new moon upon it. After her came Apara. This
is the red, four-armed Tripura. She carries a noose, a goad, a sugar-cane bow
and [a set of] five arrows. It is this same goddess Lalita that has manifested
herself in Kafici as Kamaksi.

These verses tell us more about the relationship between the
Trika and the cult of Kamaksi/Lalita than about the Trika itself.
They seek to universalize the cult by fitting it into the Trika’s
triadic-tetradic schema of the three goddesses and their transcen-
dental unity. What is remarkable is the position assigned to Lalita
herself. In spite of the fact that she is the true focus of the cult, and
although it is her glorification that is the principal purpose of this
text, no more is claimed for her than that she take the place of
Apara, the lowest of the three goddesses. At the same time, however,
she is made to harness the full power and prestige of the Trika. For
we can see from the eighth khanda of the Parasuramakalpasitra
that the worship of Para, following the Anuttara system based on
the exegesis of the Paratrimsika, was incorporated within the cycle
of her worship: Para became the ‘heart’ of Laliti. So the rela-
tionship was not necessarily conceived as one of subordination :
Kamaksi / Lalita could be seen as incorporating the whole of the
Trika pantheon in such a way that the four-armed manifestation on
the surface of the cult was only one level of her identity, Para, her
heart, being seen as a higher form of Kamaksi herself. Also local
is the red, two-armed goddess holding a lotus in her right hand, who
1s placed between the two as the Parapara of this scheme. She is
evidently the goddess Adilaksmi, who is said in the Lalitopakhyina
to dwell in the cave (bilakasah, guhakdasah) which is the heart of the
Kamaksi temple (40.103-107). What we have, then, is not simply
a case of the Trika colonizing and subordinating a local cult, but a
case of a local cult incorporating the Trika and superimposing the
identity of its goddesses upon the Trika’s agamic pantheon. We see
the same process at Cidambaram, probably the most important of
all south Indian Saiva centres. The famous Siva Lord of Dancers
(Nataraja) enshrined there is made the symbol of the Trika's
dynamic Absolute in the Paratrim$ikatatparyadipika,' the

(101) See above, p. 00.
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Maharthamaiijariparimala of Mahe§varananda (here in the context
of the Krama),'® and the Anandatdndavavilasastotra of the latter’s
guru Mahaprakasa.'® The same projection has occurred in the
variant of the Kubjika cult known as the [Sadanvaya] Sambhava.'*

7. SCRIPTURAL AND POSTSCRIPTURAL INTERPRETATION OF THE THREE ICONS

7.1. The Malinivijayottaratantra, the scripture expounded in Abhina-
vagupta’s Tantrdloka, describes Parapara and Apara only in the
barest outline. Following the Siddhayogesvarimata and echoing
some of its wording it makes them red and red-black respectively.
However, it also distinguishes them with regard to the sentiments
which they embody. Apara, it says, is terrifying (bhisand), the
opposite of the gentle, nourishing Para, while Parapara is half-way
between these extremes, being “not terrifying, yet somewhat fero-
cious (kimcidugra na bhisana).”'® This accords with the doctrine
that the three goddesses are the sources and archetypes of the three
great divisions of the Mothers (matarah), namely the Mild (aghorah,
$antah), the Terrible (ghorah), and the Utterly Terrible (ghoratardh,
ghoraghoratarah)'® These three divisions, which, in the exorcistic
context of the Trika’s cult of Yoginis, are subdivided into various
classes of female spirits,'” are presented by the Malinivijayottara in

(102) See MaharthMP p. 194%% The same is perhaps implied at 188%% in which

Bhairava (189': Svacchandabhairava) is said to be in a jewelled pavilion in the samuiddkasah.
The latter and cidambaram (/Cidambaram) are synonyms.

(103) Quoted at MaharthMP 159% - 160%

(104) See the verse for Parasambhunatha in the rasmimala, a sequence of maniras used
in the dawn japa of the Lalita cult: pumdhantdsvaripdya tasmai paramasambhave /
anandatandavoddandapanditaya namo namah //(Nityots 1324y The mantra: aim hrim §rim
hskhphrem hsauh aham aham hsauh hskhphrem srim hrim aim (Nityots 126%9). In this system
Siva as Navatman / Navakegvara is visualized dancing as he embraces his consort Samaya
Kubjika; see, e.g., SambhNirn 3.10: (murtih) navinavaridakdrd nrtyanti yauvananvitda /; Ni-
tyahnTil folio 26r: nilah paficanano nrtyann urdhvaparyarikasamsthitah / dvirastavarsadesiyo
.. navah //. This icon is illustrated in Rawson (1978: 19); see above, n. 38.

(105) MalVijUT 8. 72b-74b: daksinottarayor dvayam / pardapardm svaripena rakta-
varndm mahdbalam // 72 // icchdaripadharam dhydtva kimcidugram na bhisanam / aparam
vamasrrge tu bhisandm krsnapirigalam // 73 // iccharipadharam devim pranatdrtivinasinam /.

(106) MalVijUT 3. 30-33; TA 3. 71c-75¢ (concerning Para and Parapara); JayadYamT
satka 1, patala 26 (Silesvarividhih), 36-38b: cakrandm trisvaripandm $antaghordtighorindgm /
yonayah kirtité hy e<tdh>... // 36 // abhih sampujitabhis tu siddhdbhis trisvaripa(i)kam /
visvam yad(sam) yoginijalam $dantaghoravimisrakam // 37 // vasam dGyaty asamdehdt setsyante
sarvasiddhayah /. Hence at JayadYamT satka 4, folio 190r2 (bhairavanandvidhau bhiimikavid-
hipatalah, verse 6lab) the three goddesses are termed Aghora, Ghora and Ghoraghoratara:
aghord ghoraripd ca ghora(d)ghorataratmikd /. The same equation is seen at RahPafic 12.

(107) See the Yogini-taxonomy of Yoginijalasamvaratantra (one of the Saktitantras of
the Vidydpitha division of the Bhairava canon) which is given in the Yoginisamcara[-prakaran-
am] of the Jayadrathayimalatantra (3, folio 172r5 - v4 [yoginicakresvarotpattipatala verses
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more abstract terms. The three classes of Siva's Powers (§ivasak-
tayah), as it calls them, are defined as (i) those which liberate souls
(aghorah / parah), (ii) those which hold souls where they are,
preventing them from progressing towards liberation by causing
them to cling to the fruits of their actions (ghorah / pardapardh), and
(iii) those which immerse souls in sensuality, drawing them down-
wards to ever lower levels of existence (ghoratarah / apardh).'®

7.2. In the Jayadrathayimala and in the exegesis of Abhinavagupta
this abstraction is developed further. In the former Para, Parapara
and Apara are equated with Siva’s great powers of icchd, jignam and
kriya, that is, with (i) the prediscursive impulse which precedes all
cognition and action, (ii) cognition, and (iii) action, and also with
Siva, his Power (Sakti) and individualized consciousness (narah,
anuh),'® the triad whose non-duality is the central doctrine of the
Kashmirian Trika."® The latter records yet other metaphysical
triads as the real nature of the goddesses: (i) emission (srstih),
maintenance of the emitted (sthitih), and its resorption (samhdrah);
(11) the agent of cognition (pramdta), the medium of cognition
(pramanam), and the object of cognition (prameyam); (iii) non-
duality (abhedah / advaitam), duality-cum-non-duality (bhedabhedah
/ dvaitadvaitam), and duality (bhedah / dvaitam).™!

7.3. Of these equations the most resonant in the system is certainly
that in which Para is identified with the cosmic process of emission
or creation. For this links the concrete qualities of the goddess as
the nectar effusing invigorator of life and knowledge with the
abstract categories of non-duality and cognitive agency (subjectivity
[pramatrta]). The quality of invigoration (apydyanam) contemplated
in her sddhanas is easily translated into the concept of emission
when this is understood as the inexhaustible creative power of an

Tlc - 82]). See also patala 15 of the Trika's Tantrasadbhdva, parts of which are cited in an
exorcistic context by Ksemaraja commenting on the Netratantra; see NeTU 2 (19) 145*2 and
146" [Emendations: for dusika, nakradusi, dugsate, and disikd read cugika, nakrucisi etc.:
for dsddya read dcchddya, for patralekhi read patralehi]. Y

(108) MalVijUT 3. 30-33;

(109) JayadYamT 4, folio 190r1-3 (bhairavananavidhau bhumikdvidhipatalah verses
§9b-62b): pard caivdpara caiva sattd(ntd) caiva paripard // 59 // triskandha sd tridh'a'masthd
icchdjiianakriyatmikd / vama jyesthd tathd raudrd trisirsd trisirotthita // 60 // aghora ghoraripa
ca ghora(a)ghorataratmika / dnta ghord tatha raudrd bhavd caivabhava tathd // 61 // tatha
hy atibhavd devi narasaktisivatmika /.

(110) See, e.g., TAV 7 (10) 124™; PTViv 187 verse 3 (2%%); PTTatD 12c-16c.

(111) See TA 1.2; 5.23¢-25b; 33.30 (reading pard pardpard rather than the edition's
pardpard pard); TSara 28"%; RahPafic 13. For the equation with icchd etc. see, e.g.,
Bodhpaiic 15.
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autonomous (svatantra), unseconded (advitiya) consciousness
(samuit, cit) which must project all reality within itself; and the
categories of non-duality and the subject or agent of cognition
(pramdta) are generally presented from the same point of view : as
the basis or source of appearance in consciousness rather than as
that which remains when this appearance has been dissolved. The
Supreme Power (para $aktih) is certainly both projector and resor-
ber of phenomena in Abinavagupta’s non-dualism; but his exposition
of the Trika as a system of encoded ritual and meditation is
definitely and explicitly weighted towards an emanationist rather
than a resorptionist representation of this dynamic non-duality. He
reveals this inflection in the following cryptic analysis of the
meaning of Para’s seed-syllable sauh:'?

This real [world] (sat [= s]), which begins from [the Sphere (andam) of]
Brahma and is referred to [in the Malinivijayottara'’®] as the Sphere of
Matter (maydndam) derives its reality from the fact that it traverses [the
‘trident’ (= -au-) of the three powers of] precognitive impulse (iccha),
cognition and action. For it is only by traversing these three powers that it
is projected into (uvisrjyate [=-h (visarga)l) [, i.e. comes to rest in] the
consciousness of Bhairava. Or rather it is only by this means that it is
projected out from that [innermost consciousness]. Thus the fact that these
[Spheres, of Brahma, prakrtih and mayd | are real [s-] entails that they are
identical with those three powers [-au-], that they are the projection [-h] [of
the ultimate consciousness] and are of the essence of that consciousness.

The commentator Jayaratha points out that in this passage
Abhinavagupta is reading sauh from both perspectives : both from
that of resorption (samhdrakramah) and from that of emission
(srstikramah). Abhinavagupta gives two meanings to the projection
expressed by the -k element of the seed-syllable, so that sauh is made
to express both (i) [the awareness of] the projection of the universe
into consciousness, the fact that it comes to rest (vi§rantih), through
resorption, within the non-duality of the transcendental subject

(112) TA 4. 186b-89b: tathd hi sad idam brahmamulam mdydndasamjiitam // 186 //
icchdjiianakriyaroham vind naiva sad ucyate / tacchaktitritayarohad bhairaviye cidatmani //
187 // visrjyate hi tat tasmdad bahir vdtha visrjyate / evam sadripataivaisdm satam Sakti-
trayatmatam // 188 // visargam parabodhena samdksipyaiva vartate /.

(113) MalVijUT 2. 49: parthivam prdkrtam caiva mdyiyam $daktam eva ca / iti samks-
epatah proktam etad andacatustayam //. The ‘sphere of earth’ (parthivam andam) is the sphere
(or ‘egg’) of Brahma (brahmnindam) which occupies the lowest tattva (prthivitattvam). The
prakrtam andam is that and everything up to and including prakrtih, the twenty-fourth tattva
(the ultimate non-spiritual substance or primal matter of the Samkhyas). The mdyiyam andam
(Mayindam), i.e. the Sphere of Maya, is these and everything else up to an including mdyd,
the thirty-first tattva and the material cause of all samsaric manifestation. All this and the
pure tattvas up the thirty-fifth (§aktitattvam) are the $aktam andam. Beyond these is Siva, the
thirty-sixth and final tattva. See also ParamSara 4 and commentary.
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(parapramata, akalpitapramdta), and (ii) [the awareness of] its
projection out of that non-duality, its emission into consciousness
from within.""* Nonetheless, Jayaratha explains, Abhinavagupta
intends the mode of emission to be understood as the basic sense
of the syllable. For the Tantraloka speaks of sauh as the ‘heart in
emission’ (srstau hrt [= srstihrdayam]), contrasting it with khphrem,
the ‘heart in resorption’ (samhdrahrdayam).'s It analyses both
syllables in such a way that each expresses reality both in the mode
of emission and in the mode of resorption; but in sauh it is the
former which is essential and predominant, and in khphrem it is the
latter.'® Thus Abhinavagupta’s interpretation of sauh is in keeping
with the aesthetics of creation, creativity and invigoration encoded
in Para’s dgamic icons and sadhanas; and it is so in spite of a general
tendency in his exegesis to assimilate the understanding of the Trika
into the doctrines of the Krama with their emphatically resorptionist
orientation.

8. KALASAMKARSINI, THE FOURTH GODDESS

8.1.1. I have shown elsewhere certain aspects of this influence of the
Krama on the Trika in Kashmir, notably Abhinavagupta’s inter-

(114) TAV 3 (4) 217'-218°: parapramétratmani bhaivariye ripe vistjyate tatra visrantim
ydyad iti samharakramah / atha va srstikramena tasmad bhairaviyad ripdt tad visvam bahir
vistjyate $aktisopandvarohakramena kalddiksitiparyantena sthilena rupendvabhdsata ity ar-
thah /.

(115) TA 4. 191cd: idam samhdrahrdayam pracyam srstau ca hm matam //. The
resorption-seed here is definitely khphrem. Padoux (1963: 356-358) gives it as rkhksem (for
rkskhem ?), which goes against TA 5. 146 and commentary, where it is khphrem. However, he
does follow Jayaratha, who refers to the letter which is either ksa or kha as kitavarnah (TAV
3 (4] 222¢: samhdrakundalinyitmakasyaitadripalipeh kutavarnasya ... ‘the kita letter, which
embodies the Kundalini of Resorption, and shows this in the shape of its written form."). The
term kifa- occurs with reference to the alphabet only in the expression kitabijam applied to
ksa; see TAV 2 (3) 178*!!. Gnoli (1972: 176) takes Abhinavagupta to be referring to khphrem
here and he is certainly right to have done so. However, he does not come to terms with the
fact that Jayaratha seems to disagree. 1 propose that the reading kufavarnasya in his
commentary is a corruption of kundalavamnasya. JayadYamT satka 4, folio 200v 2-3 gives
kundalam among code-terms for ksa (kundalam bhairavam révam ravini yoginipriyam /
kundalinatham atulam kriram vai bhimam arikusam / phakiram dhamadhamdanam namabhih
samuddhsrtam //) and Jayaratha quotes this same passage on the code-names of ha at TAV
2 (3) 145°.

(116) TA 4. 191cd: idam samhdrahrdayam [i.e. khphrem | pracyam [i.e. sauh ] srstau ca
hm matam /. TAV 3 (4) 219 : Sriparabijasya samhdrakramenodaye ‘pi srstipradhdnyena
darsitam /;ibid. 223" : asya ca $riparabijavat srstikramena sambhavaty apy udaye rephadinam
varndndm bhedasamhdrakatvat tatpradhdnyena nirdesah samharahrdayam iti/. See also
NityasodARA 248" : saktibijasvaripa para saktir divydmrtakalayd samastam jagad utpidayanti
dhydtavya 4 and Kulacidamanitantra quoted at SivSaVim 58'%: ekam srstimayam bijam. That
this last passage refers to sauh is clear from the context of its citation at PTViv 2696 (2425)
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pretation of the triadic, emission-centred system of the Siddhayp-
gesvarimata and the Malinivijayottara in the light of the tetrac}n;
Trika of the Devyaydmala'’ in which one worships Kalasamkarsini
as a fourth, resorptive goddess above Para, Parapara and Apara.'®
We do not have the Devyayamalad’s visualization of this goddess; but
we do have her mantras and these lead us to parallel sources from
which we can form an idea of the missing icon.

8.1.2. The mantras are two, one nine-syllabled (navaksari vidya) and
the other seventeen-syllabled (saptadasaksari): (i) khphrem
mahdcandayogesvar'® and (ii) hrim mahdcanda_yogeévari thr dhf.thf
phat phat phat phat phat.'® They show that this form of the'Trlka
is an extension of the tradition of Kali worship propagated in _the
agamas of the Krama and in the Jayadrathayamalatantra. The first
mantra, that of nine syllables, is central to the former;'” and the
second, that of seventeen syllables, is almost identical with th?
latter’s principal mantra of Kalasamkarsini (hrim mahdcandayoges-
vari thrim dhrim thrim phat phat phat phat phat'?).

8.1.3. There is nothing in the agamas of the Krama comparable to
the ydga of the Devydyamala: the pantheons of th_ose texts are
entirely independent of the Trika. The Jayadrathayamala, on t}le_
other hand, contains among its many ydgas of Kali / Kalasamkarsini
four which are of the same kind as the Deuvydyamala’s, the goddess

(117) See Sanderson 1986, 188-204. i

(118) See TAV 2 (3) 82'%® and 12 (31) 271 quoting the Devydydmala: tanma(%hye tu pard
devi daksine tu pardpara / apara vamasrige tu madhyasrigordhvatah Smu //_)"(‘i sd samkarsufx
devi paratita vyavasthita 4 TAV 12 (31) 270"V : pardyd api pard matrsadbhdavddisabdavyapades-
ya kdlasamkarsini bhagavaty uktd... )

(119) The vidyd is raised at TA 30. 45c-46b (khphrem) + 30. 54-55b (mahdcandayo-
esvar). .
£ r)(120) This vidyd is given in the Malini code (explained at, e.g., IYl_élVijUTI‘ 3'. 37-41b) in
a passage of the Deuvydyamala quoted at TAV 11 (29) 49", For ndédrmam in line 3 read

nasarmam.

(121) It is raised at DevidvyS 85-87 (folio 8v 1-4 [navavarnd kulles'van']). Kéliku]a!(A
folios 15v7-16r2 paraphrase this and prescribe the vidyd for the Worshxp of each of the five
Krama cycles, Emission (srsti-), Presence (sthiti-, avatara-), Resorpt_non (samlzar.a-),_ the
Nameless (andkhya-), and the [Pure] Light (bhdsd-) (paﬁcacakrasrdmdnya navdksari vidyd). In
both texts a seventeen syllabed form is produced by separating its letters: 'kha pha ra em ca
na da ya o ga e §a va ri; see DevidvyS 89ab (folio 9v 4-5): nauauamavtbhede_na Jrieyd sa
Sodasadhika; and KalikulaKA folio 15v5. At DevipaiicS 3. 35-40 and .4. 63-68 the nine syllaped
vidyd is raised as the formula of the cycles of emission (srstikramah) .and resorpt_lon
(samhdrakramah). It is also given in the Kalimata tradition of the cult of Tripurasundari as
the mantra of the Uttaramnaya; see JAanarnT 9. 7-8b. Compare also the seventeen syllabefi
vidyd raised at Devipafic§ 5. 57-63 for the worship of the cycle of the Nameless (and-
khyakramah): am khphrem pham phim mahdcandayogesvar phat phat phat phat phat

(122) See JayadYamT 1.11.32-39.
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in each being worshipped above and/or as the unity of Para,
Parapara and Apara. These yagas are (i) that of [Tri-]§uledvari in
the first satka, and those of (ii) Mahapara, (1ii) Para-Uttarakali
(/Tricakresvari), and (iv) Tri§irsa (/ Bhairavdanana) in the fourth.
Their visualizations are as follows.

Suleévari : 1%

He should trace the trident so that its cusps face east or north. In the centre
between the lateral cusps he should draw a square eleven finger breadths by
eleven. In a circle centred on the tip of the central cusp * ... * there should
be a lotus with eight petals, a ‘hub’ and sixteen filaments. He should colour
as before. On this lotus he should worship the goddess [Sileévari, visualizing
her as] adorned with a mass of three-eyed serpents, open-mouthed and fanged,
shining with the colour of lamp-black, carrying in her hands a knife, a
skull-bowl, a great trident and a skull-staff, richly decked with all manner of
adornment, her body white with the ashes [of the cremated], sitting on [the
shoulders of] Ananta................ Then, having drawn three * ... * on the cusps
he should install upon them the three goddesses [Para, Pardpara and Apara].

Mahapara :'*

The white goddess Mahapara (the Great Para), the supreme Kalasamkars-
ani,'® three-eyed and single-faced, upon a white lotus, sitting on [the
shoulders of] a white [Sadasiva] Transcended, finely dressed in white
garments, four-armed, beautiful, lean-limbed, adorned with serpents, with a
serpent as her sacred thread, with serpents as bracelets about her upper
arms...

Para - Uttarakali :1%

Eighteen-syllabled, terrible, eager to devour the three worlds, bestowers of all

(123) JayadYamT 1. 26. 18¢-23: pragagram vartayec chiilam(mm) athavottarakanthakam
// 18 // *prakdra* Srgamadhyastham(h) ksetra <m> rudrarigulam samam / *vandhydstam*
madhyasmgdgravrttaspavibhagagam // 19 // astapatram sandbhim tu dasasatkesarakulam //
ptrvavat parayet tad dhi tatra devim prapujayet // 20 // kardlasarpa(syarpa)cakrena
damstrino(d)gratricaksusd / rajitam (rdjiitdm) afjendbhdsivarnena ca sphurattvisa(a)m // 21
// kartrikadya (krttikdla)mahasilakhatvarigodyatapdninim / sarvabhisanabhisadhyam bhas-
mapanduvapusmatim // 22 // anantdsanam aridham ... // 31 // atha Srgatraye trini krtya
cdmikarani tu / tatra devitraya(am)nydsam kuryad ...

(124) JayadYamT satka 4, folio 115v1-3: Sukld<m> mahdpara<m> devi<im>
kalasamkarsani <m> param / trinetram ekavaktram ca $vetapadmopari sthitdm / §vetapreta-
samaridhdm $vetambaravibhusitam / caturbhujam suvapusdm kréangim sarpamanditim /
vydlayajfiopavitim ca vydlarngadavibhusitam /.

(125) The form -samkarsini is better Sanskrit and used by the commentators. In the
agamas themselves we find -samkarsani.

(126) JayadYamT satka 4 folio 136r 2-4 (parotta <ra>kdlisaidhanapatalah, verses
13c-17b): astddasdaksard ghora trailokyagrasaghasmard // 13 // sarvasiddhikari raudra cakra-
meldpasiddhidd / *dhyayohuye* ghanakdsaprakhyd paramabhaivari // 14 // krédrigi ghora-
vadand visvaripa mahaujasa / mahapretasamaridha sarvayudhakarodyata // 15 // pardparatha
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siddhis, fearsome, granter of success in rites to summon the hoardes of
celestial Yoginis, Bhairavi Supreme, [dark] as a sky filled *with rain-laden
clouds* (?), lean-limbed, her face terrible to behold, omniform, of vast
strength, sitting on [the shoulders of Sadasiva] the Great Transcended,
holding all manner of weapons in her hands. He should visualize Para,
Parapara and Apari, and then, *O Uma* (?), this supreme goddess above
them. And those [three should be visualized] on [the cusps of a] trident,
seated [likewise] on Sadasivas.

Triéirsa (Bhairavanana) ¥

She should be visualized black as a crow, as a swarm of bees or the clouds

at the world’s end, three-faced, awesome, eighteen-armed, roaring horribly as

she destoys the universe, mounted emaciated and terrible on [the shoulders

of] the Great Transcended with various weapons in her hands, her limbs clad

with [a skirt made of] strings of bones, and her hair flowing upwards.

If any one of these four is likely to be akin to the lost icon it
is the ash-white Saleévari, carrying the knife and skull-bowl, the
trident and the skull-staff. For her ydga is taught as one of a basic
set of five through which one may be initiated into the cult of the
seventeen-syllabled mantra of Kalasamkarsini.'® This mantra, as we
have seen, is virtually identical with the mantra of Kalasamkarsini
taught in the Devyayamala. The mantras of the other three Kalasam-
karsinis are quite unrelated to it. That of Mahéapara is the seed-
syllable jhphrum.'® Para-Uttarakali’'s is rhrim pare parapare apare
tricakresvari hrah phat phat.’®® That of Trisirsa / Bhairavanana is
svam hrim svamini jaya vidyeSvari cakreSvari bhairavinane hrim
svam phat phat phat.™

8.2. Ekantavasini (/ Kalasamkarsini)
This identification gains some support from an unexpected
source, the practical handbooks for the non-Tantric, domestic

va suddhd hy apardtha pardtha vd / evam dhydyed devadevim tasam prsthe sthitdm ume(?.ama)
// 16 // ta$ ca $ulasthita devyo mahdpretakrtasanah(d) / The name Uttarakali is given by the
JayadYamMUddh, folio 61v7; and | have restored the colophon of the chapter (pa-
rotta <ra> kalisadhana-) accordingly.

(127) JayadYamT satka 4, folio 198r 1-2 (bhairavavydptividhipat’, vv. 46c-48):
krspa<m> kakalintharakalamegha(tha)samadyutim // 46 // trivaktram sam (sé)smared raudram
astadasabhujanvitdm / sukrsam bhimanirhradahradinim visvaghattanim // 47 // mahdpretakr-
tavasthdm nandpraharanodyatam / halamalavanaddhargim urdhvake$am bhaydnakam // 48 //.

(128) The first and basic satka of the JayadYamT teaches a primary ydga of the
seventeen-syllabled mantra (pat® 15 [+ 11 (kdlasamkarsanividyoddhdrah)]), and four alter-
natives : the ydgas of (i) Bhairava or Bhairavi and six Yoginis (paf® 19), (ii) Laksmibhatta-
rika and sixteen Kalis (paf® 21), (iii) Sulesvari and the three goddesses Para, Pardpara and
Apara (paf® 26), and (iv) Vajresvari (pat® 28).

(129) Raised at JY 4, satka 4, folios 115v7-116rl.

(130) Raised ibid., folios 135v6-136r2.

(131) Raised ibid., folio 188r 3-7.
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(grhya-) rituals of the Kashmirian brahmins; for an icon of Kalasam-
karsini similar to that of Sule§vari has made its way into these
rituals from the Tantric tradition. The presentation of offerings to
series of mother-goddesses (madtrkdapiija) represented by idols, pain-
tings, or small heaps of unhusked barley is standard in smdrta Vedic
ritual, being a constituent preliminary of the presentation of
offerings to the Rejoicing Ancestor-deities (nandimukhasraddham)
which is itself a constituent preliminary of all such auspicious
ceremonies as those of birth, investiture, marriage and the consecra-
tion of homes (vesmapratistha), temples and idols (pratistha);'** but
in Kashmir this exoteric goddess-worship has been moulded to
reflect the prestigious Tantric cults that flourished in this region.
The mothers, who are usually just a linear series, are worshipped
here in Tantric fashion as the emanations or retinue of a central
goddess. In the standard handbooks for these domestic rituals this
central goddess is termed Ekantavasini (‘She-who-dwells-in-soli-
tude’) without further information;'*® but a versified account of the
cult found in a birch-bark Kasmirikakarmakandapaddhati identifies

Ekantavasini as the goddess Kalasamkarsini.’ It also gives a
dhyana :'%

One should visualize her seated on a lotus, one-faced, eight-armed, three-eyed
and richly adorned, displaying in her hands a skull-bowl and skull-staff, a

(132) See DhKos 3, III, pp. 1695-1707 for this smdrta matrkdpija.

(133) See VivV 1-2 (kanydsamskaravidhih) and VedKalpD 136 (veSmapratisthavidhih).
According to these texts of the Kashmirian tradition the mothers are grouped into five séts
of seven and one pair: (i) Brahmi, Mahesvari, Kaumari, Vaisnavi, Varahi, Narasimhi and
Aindri; (ii) Gauri, Padma, Saci, Medha, Savitri, Vijaya and Jaya; (iii) Devasena, Svadha,
Svaha, the Matrs, the Lokamatrs, Dhrti and Tusti; (iv) Pusti and Atmadevata; (v) Lalita, Uma,
Gauri, Ambika, Salilasraya, Bhagahi and Bhagaksi; and (vi) Anumati, Raka, Sinivali, Kuha,
Dhatri, Sarveévari and Anneévari. These are worshipped in (i) seven walnuts, (ii) seven
vertical lines of melted butter (= the vasor dhdrdh, poured down the surface of a low wall
[see DhKos§ 3, III, 1708-1710]); (iii) a coloured and spotted veil (worn by women on festive
occasions [Kashm. ték' - puc’; see Grierson 1049a (under tyok*)], (iv) oneself, (v) the branches
of the representation of the wishing-tree (kalpavrksah) plastered on the wall [Kashm. diwgta
- mun*, see Grierson 265a (under diwath )], and (vi) seven balls of cooked rice [Kashm. diwata
- gﬁl“; see ibid.]. Ekdntavasini is worshipped in the midst of these in an earthenware pot filled
with water, fruit etc. [Kashm. diwaéa - wér%; see ibid.]. See VedKalpD 136. An outline drawing
of this arrangement can be seen at KarmK 4, iii and xxiii. Outside Kashmir the norm is to
worship Gane$a + the mothers in groups (ii) to (iv); see DhKos 3, III, 1696a 22-24, b 3-9 etc.
The latter are either fourteen or sixteen, in accordance with whether one includes the Matrs
and Lokamatrs mentioned in the verses listing the recipients (mdtaro lokamatarah). Some take
these plural nouns as merely qualifying the fourteen singular names. According to Sridatta
and others, the mother called Atmadevata in this list is whoever is one’s (atma-) family or
personal goddess (kuladevatd, istadevatd); see ibid. 1695b 3; 1696b 1, 10; 1702a 11.

(134) KasmKarmKPaddh folio 295r14-15, 18-19: ekdntid < e > vat <a>yd<sa>kalasam-
karsani para / ... samkarsani nama devi ekanti hy atha socyate /.

(135) KasmKarmKPaddh folio 295v19-296r3: ekavaktram cdstabhujam trinetrabharanair
yutém / kapdlakhatvarigadharam pdsarikusakararpitam varaddabhayahastam ca khadgas‘d)ad
hardm $ubhdm / suddhasphatikavarnabhdm padmaridham vicintayet /.
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noose and a goad, the gestures of generosity and protection, a sword and a
trident, shining white as crystal.

Evidently this is closely related to the Sﬁleévari icon of the
seventeen-syllabled vidyd of Kalasamkarsini. Stleévari has a knife
where Ekantavasini has a sword; but with the exception of this
minor difference the four weapons attributed to Suledvari by the
Jayadrathayimala are the attributes of the four principal hands of
Ekantavasini.

8.3. Siddhalaksmi

I have encountered no representation of this Kalasamkarsini,
either painted or sculpted. However two eleventh or twelfth century
Kashmirian bronzes (Plates 1 and 2)!* depict a form of the goddess
which differs only slightly from that of Ekantavasini Kala-
samkarsini. She certainly belongs to the same iconic type. She is
five-faced rather than one-faced, and ten-armed rather than eight-
armed; but she too is white and eight of her ten hands show the same
attributes as Ekantavasini — only a book and a hatchet (tankah)
are added. Naturally, the colour of her body is not represented in
a bronze. However, the deity may be identified as Siddhalaksmi on
the evidence of the visualization text for this goddess found in the
Kashmirian handbooks of Tantric ritual;'¥” and these record her

(136) The term Kashmirian here includes neighbouring areas within the sphere of
Kashmirian culture, these two bronzes being said to be from Kangra and Himachal Pradesh
(Pal 1975: 226, 228). For reproductions see Chhabra 1966; Sharma 1971; Pal 1975, plates 89
and 90 (pp. 226-229); and Mitchell, Lampert and Holland 1982, 71 (colour plate of exhibit 455).
Chhabra (1966) identifies the image as Svacchandabhairavi, consort of Svacchandabhairava.
But that deity’s consort is not Svacchandabhairavi but Aghoreévari, is eighteen-armed and
has quite different hand-attributes; see SvT 2. 88-97b and 114c-116, which describe Svac-
chandabhairava in detail and his consort briefly, saying (115cd) that her from is identical with
his [with regard to hand-attributes and other such particulars].

(137) AgnikPaddh folio 73r 7-: devim suddhasphatikadhavalam paficavaktram trinetram
dorbhir yuktam dasabhir abhitah Sobhitam ratnahdraih / kadyam khadgam smim amasmam
§ulam acchdcchadharam sdrdt sairam varam anavaram daksahastair vahantim // utkhatvarigam
kathinavikatam tarikam drjasvitarikam pdsam jAidnamrtarasamayam pustakam cdbhayam ca
/ kdmam vamaih subhakaratalair bibhratim visvavandyam padmapretopart krtapaddm siddha-
laksmim namami //. This same text is included in the DevidhyRatnM, p. 68 with mundam
wrongly for khadgam in the first verse. AgnikPaddh has the following verse to be recited as
one makes the final, full oblation to the goddess (purnddhydnam): khatvarigakddya-
varaddbhayasulatarikapdsarikuiasivarapustakahastapadmam(padmahastam) / paficanandm
dasa(vasu[against sense and AgnikPaddh?|)bhujam girisadhiridhdm tvam dhydyato 'sti bhuvi
kasya narasya bhitih //. The two bronzes in question agree with these dhydnas, except that
the former do not adhere to the latters’ distribution of the hand-attributes to left and right.
The hands on the viewer's right show from top to bottom a goad, a manuscript, a noose, the
gesture of generosity and a hatchet (tarikah). Those on the left show a sword, a trident, a
skull-staff, a skull-bowl and the gesture of protection. The bronzes provide a clear illustration
of the meaning of padmapretopari krtapaddm in the Kashmirian visualization text, i.e. ‘resting
on a lotus and the Transcended [Sadasival.
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whiteness, as do the slightly different dhyanas employed for her cult
in the Kathmandu valley.®® The similarity between the icons of
Siddhalaksmi and Kalasamkarsini is backed by a close association
in ritual practice. Siddhalaksmi is taught in the Jayadrathayamala,
a work devoted to the cults of various forms of Kalasamkarsini;'?®
in the Kalasamkarsanimata the worship of Siddhalaksmi is a
constituent of the cult of that goddess;'*® and in the Nepalese text
of the annual Kaula pavitrarohana ritual of the Uttaramnaya the
icon of Siddhalaksmi is associated with a seventeen-syllabled vidya
which is evidently a variant of the basic Kalasamkarsini mantra.'*
Furthermore, her cult in Nepal is often combined with that of
Guhyakali. The cult of that goddess is a product of the tradition of
Kalasamkarsini worship represented by the Jayadrathayamala; and
it incorporates the associated tradition of the Krama. !4

9. ABHINAVAGUPTA ON VISUALIZATION

9.1. In his account of the regular cult (nityakarma) performed by the
officiant as he prepares to carry out a ceremony of initiation (diksa)
Abhinavagupta has the following to say on the subject of the

installation (nydsah) and visualization of the three goddesses :!*?

[The officiant] should install the three Bhairavas and the three goddesses as
follows : Bhairavasadbhava [jh-ks-hum (TA 30. 16c - 17b)] on the central[lo-
tus], Ratisekhara [r-y-l-vam (ibid. 10c - 11b)] on the [lotus to his] right, and

(138) See TridasadamPratyangVNT folios 2v2-3r3 (Tridasaddmaramahadtantra), 19r6-v4
(Siddhalaksmimata), 28v6-29r5 (Umaydamala), 33r4-5 (Umdyamalapijikrama), 43r6-44r2
(Siddhilaksmipaficasataka), 73v2 (Kalasamkarsanimata); GuhyKaPaV folio 3v3-5 (Siddhilaks-
mipujapaddhati) ; UttAmnPavArohV folio 8v3-5. A fine Newar bronze of Siddhalakgmi (locally
‘Siddhilaksmi’), which follows the dhydna of the Kdlasamkarsanimata, is reproduced in
Macdonald and Vergati Stahl 1979, 50.

(139) JayadYamT satka 2, last kalpa.

(140) See TridasadamPratyVNT folios 59r1-83r 6.

(141) UttAmnPavArohV.

(142) See, e.g., GuhyKaPaV for this combination, also TantrDigUnkN, a Nepalese
digest of Tantric sources on the cults of these two goddesses. On the Uttaramnaya, Guhyakali
and the Krama see Sanderson 1988, 682-686. See ibid. Fig. 36.6 for a drawing of Guhyakali
following Newar models.

(143) TA 15. 323b-329b: ...parikalpayet / madhye bhairavasadbhdvam daksine ratisekha-
ram // 323 // navatmdnam vamatas taddevivad bhairavatrayam / madhye parém pirnacandra-
pratimam daksine punah // 324 // paréparam raktavarnam kimcidugram na bhisanam / aparam
vamasérrige tu bhisanam krsnapingalam // 325 // pragvad dvidhdtra sodhaiva nyaso dehe yatha
krtah / tatah samkalpikam yuktam vapur dsam vicintayet // 326 // krtyabheddnusdrena
dvicatuhsadbhujadikam / kapalasulakhatvdrgavarabhayaghatadike(kam) // 327 // vimadak-
sinasamsthdnacitratvam (tvdt) parikalpayet / vastuto visvaripds ta devyo bodhatmika yatah //
328 // anavacchinnacinmatrasdrah syur apauvrktaye /.

Alexis SANDERSON

The goddess Siddhalaksmi. Panjab, Kangra Valley, 11th-12th c.
Bronze. Height: 22,2cm. Pan- Asian Collection.
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Navatman [r-h-r-kg-m-l-v-yam (ibid. 11c 12b)] on the [lotus to his] left; then
Para [white] as the full moon on the central [lotus], Parapara on [her] right,
red and somewhat ferocious (kimcidugra '*) but not terrifying, and Apara on
the [lotus of the] cuspid on her left, terrifying and red-black. He should then
subject them to the same double six-fold mantra-installation to which he has
already subjected his body.'*® Thereafter he may contemplate [the goddesses
in detail, visualizing] whichever of their desiderative (samkalpikam) forms 146
may be appropriate, i.e. with two, four, six or more arms, according to which
of the various goals of worship he is pursuing; and [in that case] he should
variously dispose in their left and right hands such attributes as the
skull-bowl (kapdlam), the trident (trisulam), the skull-staff (khatvarigah), the
gestures of generosity (varah) and protection (abhayam), and the jar [of
nectar) (ghatah)."’

In reality these goddesses are consciousness itself. They are therefore
embodied as everythihg that exists [rather than in any single form].
Consequently, if they are to bestow liberation [through their worship] they
must be [contemplated as being] essentially this same, unlimited,'® unin-
flected consciousness (cinmdtram).

Evidently Abhinavagupta considers the greater part of the
details with which we have been concerned to be relevant only to
those who are performing desiderative rites. Since the particulars
of these rites are outside the scope of the Tantraloka he does no
more than exemplify these details (the number of arms and the
attributes in the hands) without telling us which combinations fit
which goal.'* The performer of nondesiderative worship is required
to visualize the goddesses, but only, it seems, in their most basic
outline : he is to grasp their colours and moods alone; and then to
submerge these icons within the entirely aniconic contemplation
that the goddesses are ultimately none other than the imageless
power of consciousness itself.

(144) For kimcidagram (ed.) read kimcidugram following sense and MalVijUT 8. 73b.

(145) See TA 15. 239c-258 (visesanydsah).

(146) I take the term sdmkalpikam here to be synonymous with k@myam and therefore
to refer to those forms of the icon which are inflected for contemplation in desiderative cults
(kamyakarma).

(147) The edition of 327c-328b has kapalasulakhatvarigavarabhayaghatadikam // vama-
daksinasamsthanacitratvdt parikalpayet /. But this would mean that Abhinavagupta required
the sddhaka to ‘accomplish the skull-bowl, trident etc. because of the diversity of left and
right positions.’ This is absurd. I therefore emend -ghatddikam to ghatddike, and -citratvat to
-citratvam.

(148) By ‘unlimited’ (anavacchinna-) he means ‘not circumscribed by place, time or
form; see, e.g., SivSuVim on 1.1.

(149) See TA 26. 11bcd: nityanaimittike bruve(dhruve) / kimyavarjam yatah kamds citras
citrabhyupayakah //, ‘1 shall teach regular and incidental ritual, but not the desiderative; for
desires being manifold are accomplished by an equal diversity of means.” My emendation of
the edition’s dhruve to bruve gives sense at the cost of minimal emendation, since ba and dha
are easily confused in the Sarada script.



(« (

68

9.2. This prescription is idiosyncratic. The norm is that a Tantric
cult, whether Saiddhantika or not, has a goal-neutral, common form
of its deity (sddhdranam / samanyam rupam), which serves in all
modes of worship, or in all but the desiderative, that is, in all regular
(nityam) ahd incidental (naimittikam) rites, the latter including the
ceremonies of initiation (diksd). Where specific forms are taught for
specific purposes they are generally modifications of this neutral
archetype. 1%

It might be thought that Abhinavagupta’s dichotomy between
nondesiderative and desiderative visualizations differs from this
norm simply in this, that the nondesiderative archetype is an
inchoate base to which desiderative details are added, while in the
normal practice the secondary forms modify an archetype that is
certainly fully detailed and is often more elaborate than they are.
Thus the neutral and all-purpose image in the Siddhanta is the
ten-armed Sadasiva combining I§ana, Tatpurusa, Aghora, Vamadeva
and Sadyojata (the personifications of the five brahmamantras ).!
One or other of these component deities is worshipped if one seeks
a particular goal.'®® While the composite Sadaéiva is five-faced and
ten-armed, they are each single-faced and have two, four, eight, two
and two arms respectively.’® However, this difference is the
consequence of a quite different perspective. In the norm the neutral
image is all-purpose (sarvartham ') : it is not limited to the seekers
of liberation. On the contrary, a icon for the liberationists is
included among the modifications.' Thus while in the norm the

(150) See Mrg KP 3.41-45b and Narayanakantha's commentary on the icon of Sadagiva
and its variants in the Siddhanta. In the cult of Svacchandabhairava too the basic image is
goal neutral; see SvT 2. 88b-97; 97ab (sarvakdmaphalapradam). It coexists with such
desiderative variants as Vyadhibhaksasvacchanda, Kotaraksasvacchanda, Jvarasvacchanda
and Vrddhasvacchanda, for whom see SvI'9 (Kotaraksa-), SVTU 4 (9) 3117325 (Vyadhi-
bhaksa-), and TantrColl folio 421r6-v3 (Jvara- Vyadhibhaksa- and Vrddha-).

(151) These pan-Saiva mantras were inherited from the pre-agamic Pasupata tradition,
and ultimately from the Yajurveda (Taittiriyaranyaka 10. 43-47).

(152) See Mrg KP 3. 45-49c and commentary.

(153) See IsanSivGDP KP 12. 34-39.

(154) Mrg KP 3. 48ab: sarvasiddhyai sadhdaranam; 44d: sarvdrtham samuddyikam.

(155) See, e.g., Mrg KP 3. 45: tac ca saddhdranam ripam vaiesikam ato 'nyatha /
muktyartham sphatikdkdram prasannam cetasé smaret /. The same is seen in non-
Saiddhantika traditions. It occurs, for example, in the cult of Mantramatrka, one of the four
Pratyangira deities of the JayadYamT. Having described her as black, four-armed, carrying
skull-bowl, skull-staff, noose and cudgel, and mounted on Sadasiva, the text gives alternative
colours for purposes other than that of countering malevolent magic (her basic function),
including white for liberation; see JayadYamT satka 3, patala 9 (pratyarigiravidhih), 39¢-43b:
dhyayet kalpantakalagnilaksapra(vra)timabhisanam // 39 J/ kdk(D)dlikokiladinam *nibha*
kantim subhairavam / caturbhujém ekaviram netratritayabhasuram // 40 // mahapretasamad-
riughdm patrakhatvarigadharinim / pasamudgarahastam tam vasarudhiralampatam // 41 //
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movement from archetype to ectype is from the general to the
particular in all its varieties, here it is a movement from the formless
nonduality of the uninflected consciousness soughf; by the libera-
tionist (mumuksuh) into the plurality and detail required })y the cla§s
of initiates which seeks specific goals through desiderative worship
(bubhuksuh).

9.3.1. One may wonder why, if this interpretation is correct,
Abhinavagupta did not exclude form entirely from worship for
liberation. That this was the direction of his thought is evident
enough from his interpretation of the Pardtrim$ika on the subject
of the regular worship of Para in the Anuttara system. That text
describes the goddess in this context as “full of all the tattvas and
beautified with all [manner of] adornments”.!*® He refuses to allow
the second half of this description (sarvabharanabhusitam) its
literal meaning. Instead he raises it on to the level of the firs.t by
forcing it to yield a purely non-visual, metaphysical sense. This i1s
achieved by means of an ad hoc etymology (nirvacanam). The knowp
(ridha-) lexical sense of the word abharanam (‘adornme.nt’)‘ is
rejected in favour of one constructed etymologically by reactivating
the meanings of its constituent parts: bharanam from y bhr ‘to
support’ in the meaning ‘the action of supporting’, and the preverb
d- in the meaning ‘entirely’ (a4 samantad bharapam). The word
sarva- (‘all’), which in the literal sense (‘all adornments’) is in
apposition to -abharana-, is now taken in the locative (in a sap-
tamitatpurusa compound). Thus where the text intended us to
understand that the goddess is ‘beautified with all [manner of]
adornments’ Abhinavagupta instructs us to read ‘beautified by total
support in everything.’ He explains that ‘total support in everything’
(sarvabharanam) is the fact that as autonomous Consciousness she
establishes identity with the totality (sarvatmikaranam) in every-
thing (sarvatra), even in the smallest constituent of matter (paraman-

av api)'™. He concludes and explains :'%

So it is that there is no mention [in this text] of the visualization of weapons

mahodagram mahabhimam ksayamdrutanisvandm / evamvidhda <m > yantrar‘td&e knydkhfir{eh_o-
damardane // 42 // cintayet paramesanim abhicarupramardane / ... maksg suddhgndumptntm
/. This visualization is in the Kashmirian AgnikPaddh, folio 74r with certain_ variants,
notably kdkdlikokiladinam tulyakantinibhopamdam / caturbhujém ekavaktram... / §vetapreta-
samarudham ... i L

(156) PT 30cd: sarvatattvasusampurmam sarvabharanabhigitam //. o

(157) PTViv 278%7(265"%"): sarvatra paramandv api yad d samantad dbharanam
sarvdtmikaranam. . )

(158) PTViv 278%9(265'%%): ata eva visistakrtydyudhadidhyanam eva noktam tasya
nirmeyatvdt.
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or of any of the other features with specific form [that usually constitute the
icon of a Tantric mantra-deity]; and the reason for this is that [all] such
[visualizations] are [merely] the creations [of that goddess, and therefore
inadequate as representations of the goddess herself].

9.3.2. The same formlessness is taught in the Tantraloka, though at
a distance from the part of that work which is devoted to the Trika’s
rituals. For in the introductory chapter, in which he gives an outline
of his soteriology, he explains that :'*®

The inner creativity (pratibha) which is the essence of the unseconded Lord
Consciousness (samvinndthasya) is worshipped [by sddhakas] as limited
configurations of that consciousness’s surging power; and these are either
pacific (saumyam) or terrible (anyat) [according to the worshipper’s purpose].

He exemplifies such inflected worship with a sadhana whose

purpose is to restore health and vigour (pustih, apyayanam) and then

sums up his position as follows : !¢

The [same] Lord of the Universe, Bhairava as Consciousness, is worshipped

specifically by seekers of lesser goals, and non-specifically by those whose only
purpose is liberation.

The non-specific form of this Bhairava is, of course, conscious-
ness itself, the impersonal identity of the initiate, '®' uncircumscribed
by place or time, and formless. 62

9.4. Why, then, does Abhinavagupta allow the goddesses form in his
account of their regular, liberationist cult in his Tantraloka ? The
answer to this question is surely that he has gone as far as he can
in this direction given the constraints imposed on him by the
Malinivijayottaratantra, the agama of which the Tantraloka is both

) (159) TA 1. 116 : ekasya samvinndthasya hy antari pratibha tanuh / saumyam vanyan
mitam samvuidirmicakram updsyate //.

) (160) TA 1.123: yasmdd visvesvaro bodhabhairavah semupdsyate / avacchedanavac-
chidbhyim bhogamoksdrthibhir janaih //.

.(161) This view that the deity to be worshipped is the undifferentiated identity of the
worshipper would seem to point to the transcendence of worship itself. Jayaratha has it
attacked by the Vedic ritualists on precisely these grounds in his commentary on TA 1.
124c-125b: nanu devatoddesena dravyatydgo yaga ity ukteh dravyatyidgartham uddistaiva devata
bhavati na ca bodhaikaripasya svitmatattvasya tathatvenoddeso ‘stiti(?. sti) katham asya
ydjyatvam /, ‘Surely [, the Mimamsaka will say,] ‘worship’, or ‘offering’ (ydgah) is defined as
the formal abandonment of an owned object with the naming of a deity [as the recipient). It
fgllows from this definition that nothing can be the deity [in an offering] which is not named
lin the recited text of the ritual] for the purpose of such abandonment. Now that identity
of one’s self, whose only substance is consciousness, is [nowhere] named for such a
purpose. How, then, can it be the ‘recipient of the offering.’ ?

(162) See TA 4. 196-199.
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commentary ($lokavartikam) and Paddhati.'® For the core of the
passage from the Tantraloka translated above on the installation and
visualization of the deities is a paraphrase of the following verses
of that text :'®

Having visualized the [three] Siva-mantras [Bhairavasadbhiava etc.] who are
to be installed first, he should visualize the Sakti Para on the central [lotus]
and the other two [Saktis] to her right and left: Parapara, with the appea-
rance proper to her, red and mighty, adopting whatever form accords with
the worshipper’s desire,'® somewhat ferocious but not terrifying; the
goddess Apara on the [lotus of the] left cuspid, terrifying and red-black,
adopting whatever form accords with the worshipper’s desire, banishing
the ills of her devotees: and the goddess Para [on the central lotus],
nourishing, shining [white] as countless moons. Then when he has done the
six fold installation of the Sakti-mantras...

Abhinavagupta, then, could hardly prescribe non-visual medita-
tion on the goddesses in place of the usual visualization without
openly contradicting his source.

9.5.1. Yet he manages an interpretation of these verses which goes
a long way towards that goal, by exploiting the circumstance that
the Malinivijayottara states no more than the basic characteristics
of the three goddesses before adding that these may be adjusted [in
desiderative worship (kdmyakarma)] in order to accomplish specific
aims.

9.5.2. Now it does not say that these inflected forms are more
developed than the neutral archetypes. Nor is that implied by the
brevity of the descriptions. It is true that these cover only the
goddesses’ colours and moods. But such brevity is a common feature

(163) See TA 1.14-17.

(164) MalVijUT 8. 71d-74: (anucintayet) ... parvanydsam §ivatmakam // 71 // tato madhye
pardm $aktim daksinottarayor dvayam / pardparam svarupena raktavarndm mahdabalam // 72
// iccharipadhardm dhydtvd kimcidugram na bhisandm / aparam vamasmge tu bhisandm
krsnapirigalam // 73 // iccharipadharam devim pranatdrtivinasinim / param capydyanim devim
candrakotyayutaprabhdm // 74 // sadvidhe i krte $akte mirtyddav api ...

(165) This translates iccharipadhardam. My translation of this rather vague expression
(lit. ‘desire-form-assuming’) follows, e.g., NeT 10.14b-16b, where its meaning is clear:
... anusmaret / (14b) ... iccharipadharam devam icchdsiddhiphalapradam / yadréenaiva vapusa
sddhakas tam anusmaret // 15 // tadréam bhajate ripam .../, ‘He should visualize ... the god
in whatever form accords with his desire, [that is], as the bestower of the siddhi he desires.
He adopts any form in which a sidhaka visualizes him.’ Ksemaraja ad loc. analyses icchd-
ripadhara- as follows: cidbhairava eva tattatsiddhyabhildsukatattatsadhakdsayecchayd tat tad
ripam grhndtity arthah /, ‘The meaning is that Bhairava as Consciousness takes on
[ < -dharah ) various forms (< -ripa-] through desire [ <icchd-], that is, according to the
intention of this or that sidhaka seeking this or that siddhi’
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in agamic accounts of ritual, particularly in texts like the Malini-
vijayottara which say that they are based on more detailed sources,
in this case the Siddhayogesvarimata.'* The normal procedure when
interpreting such passages for practical application is to take any
absence of information to mean that the text is intended to be
suppleme.nted from the nearest equal or subordinate scriptural
source within the ordered whole of the Saiva revelation. Thus, for
example, the Saiva who follows the ritual of the Mdlinivijayoitara
finds that this agama instructs him to make offerings to the deities
tha't guard the entrance to his place of worship but does not indicate
their names or their positioning about the door. This might be taken
to mean that he is to worship them collectively, forming a single
mantra in which they are named simply as ‘the door-guardians’ (*om
dam dvarapalebhyo namah). In fact one is to read in the names and
positions of the deities from the Trisirobhairavatantra, a work which
like the Malinivijayottara belongs to the Trika system of ritual. The
method, gccording to Jayaratha, is always to search the canon until
one requires no further information in order to translate one’s text
}nto practice (apeksanivrttih). If one does not find what one needs
in texts on the same level, one is to go to the one beneath it; and
if one does not find it there, one is to descend to the one below that
until one reaches the agamas of the Siddhanta, the level of thé
greatest generality. In this hierarchy of texts the higher is the more
specialized : it needs to say only what is not available to be read in
frgrp below.'®” So if a silence within a superordinate text is not to
initiate this process of supplementation, it must be prevented from
doing so by some specific or general instruction.

9.5.3: No such instruction occurs in the Malinivijayottara to affect
the interpretation of its visualization texts. Abhinavagupta might
appear, then, to have chosen to forget this principle of automatic
supplementation in his eagerness to achieve an interpretation of the
text w}_1ich makes room for the ideal of imageless contemplation.
There is, however, no need to assume this. If the Malinivijayottara
is at the highest level of the Saiva scriptural corpus, as he
maintained, it ought after all to show some awareness of this ideal.
For there are other texts in the subcorpus of the Trika which

. (166) See MalVijUT 1:00; TA 37. 24c-25b: vidyapithapradhdnam ca siddhayoge(i)s-
varimatam // tasydpi paramam saram madlinivijayottaram. /

(167) See T'AV 3 (4) 279'-281° for this procedure and its application to the reference
Do.the door-guardians at MalVijUT 8. 16a (tatra dvdrapatin istvd...). It hardly needs to be
pointed out that this ordering of text-levels in the Kashmirian exegesis corresponds only partl
to the actual interrelations between the text-groups in question. Y
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advocate it. By grouping the Malinivijayottara with these texts he
primes it with a predisposition to transcend mere visualization; and
this predisposition justifies him in reading its brief description of
the goddesses as exhaustive rather than intentionally lacunose, so
that even if it does not actually articulate the ideal dichotomy
between formless deities and inflected icons which Abhinavagupta
finds in the Paratriméikd, it nonetheless supports the principle of
this dichotomy by teaching that the higher mode of worship
practised by the liberationist is at least closer to the formless than
that practised by the sddhaka in pursuit of limited goals. And
because the text has been read as pointing the wor-
shipper towards this principle Abhinavagupta can claim that it
implies that one should be aware as one visualizes these subtler
icons that the reality which they embody is nothing other than this
same formless power of consciousness. He can require the wor-
shipper to project the icons in his imagination only to dissolve them
into the metaphysical concept of his own identity.

9.5.4. This same shift of emphasis from objective image to subjective
concept is also required by Abhinavagupta in his account of the
summoning and visualization of the deities in the daily cult to be

carried out by all initiates.'®® When the worshipper has completed

the internal cult which always precedes the external :'®

He should meditate on the cult-platform (sthandilam), imagining that it is
transparent, like a crystal or a pure radiant sky. [Concentrating on these
qualities] he should identify it with consciousness. In this [mirror-like]
consciousness he should contemplate the images of the deities as reflections
and himself as the reflected.”™

(168) All initiates who are competent-and-obliged (adhikrtah) to perform rituals have
this daily duty. Those who are not required to do this or any other Tantric ritual dre (i) the
subclass of putrakas who have received nirbijd rather than sabijd diksd, and (ii) lokadharmisa-
dhakas. For these and their exemption see TA 15. 1-2b and commentary.

(169) TA 26. 41-42b: tatas tat sthandilam vidhravyomasphatikanirmalam/bodhdtmakam
samalokya tatra svam devatdganam // pratibimbatayd pasyed bimbatvena ca bodhatah /.

(170) Abhinavagupta has expressed himself obscurely here. He could be taken to mean
that one is to look upon ‘one’s deities’ (svam devatdganam) as both the reflection (pratibim-
batayd) and that which is reflected (bimbatvena ca). This, of course, lacks reference to the
self of the worshipper; and the verse would not be relevant to the context in which I have
cited it. However, | find the ‘self in svam, taking it in its less common but well attested use
as a substantive. In this reading the verb has two objects: svam and devatdganam, ‘self and
‘the deities’; the two adverbial expressions pratibimbatayd ‘as reflection’ and bimbatvena ‘as
reflected’ qualify meditation on these two. But, of course, the order is inverted: it must be the
self which one is to see as the reflected (bimbam) and the deities as the reflections, not vice
versa. In favour of this interpretation there is the parallel passage in Abhinavagupta’s
Tantrasdra (179'%'%): tatra hrdye sthandile vimalamakuravad dhydte svam eva ripam ydjyade-
vatdcakrabhinnam murtibimbitam iva drstvd... ‘Having meditated on that pleasing surface as
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9.6. Thus Abhinavagupta directs the awareness of the worshipper to
a point beyond both ritual and devotion. For if the initiate realizes
that the deities are nothing less than his own liberated identity, then
ritual, which is based on an imagined difference between offerer and
recipient, will be superfluous. Nor can his identity be circumscribed
by devotion to one deity rather than another, for all will be
recognized in their diverse mantras and icons as so many projections
of the one autonomous, self-articulating consciousness.

9.7. This doctrine that the forms of the deities in ritual and devotion
are merely provisional, to be abandoned at higher levels of practice,
did not enter the Trika with Abhinavagupta or his immediate
predecessors in Kashmir. It was already fully explicit in the
Vijfianabhairavatantra, an agama which dces not deal with ritual but
can nonetheless be assigned to the Trika as I have defined it at the
beginning of this paper, since it makes it clear that it is the ritual
of the Trika that it is transcending. It tells the followers of this

system how they must aspire to see their rituals. It begins as

follows '™

The goddess said, "From its source in the < Rudraydimala> |/ <the union of
Rudra and his Sakti> ' and in scriptures of ever greater essentiality you
have taught me, O Lord, the Trika division [of your revelation].'” But still

a perfect mirror, and having come to see himself on [the surface of] that [mirror] as identical
with the series of deities to be worshipped, as though the [visualized] icons [of those deities]
were his own reflection...’

(171) VijiiBh 1-16: (§ridevy uvdca /) $rutam deva maya sarvam rudrayimalasambhavam
/ trikabhedam asesena sdrat sdravibhagasah // 1 // adydpi na nivrtto me samsayah paramesvara
/ kim rupam tattvato deva Sabdardsikalimayam // 2 // kim vd navdtmabhedena bhairave
bhairavakrtau / trisirobhedabhinnam vd kim vd Saktitraydtmakam // 3 // nadabindumayam vépi
kim candrardhanirodhikah / cakraridham anackam va kim va Saktisvaripakam // 4 //
paraparayah sakalam apardyds ca va punah / pardya yadi tadvat syat paratvam tad virudhyate
// 5 // na hi varnavibhedena dehabhedena vd bhavet / paratvam niskalatvena sakalatve na tad
bhavet // 6 // prasadam kuru me ndtha nihiesam chinddhi sam$ayam / (bhairava uvdca /) sidhu
sadhu tvayd prstam tantrasaram idam priye // 7 // guhaniyatamam bhadre tathapi kathayiami
te / yat kimcit sakalam ripam bhairavasya prakirtitam // 8 // tad asdratayd devi vijieyam
Sakrajalavat / maydsvapnopamam caiva gandharvanagaropamam // 9 // dhyindrtham bhran-
tabuddhinam kriyadambaravartindm / kevalam varnitam pumsdm vikalpanihatatmandam // 10
// tattvato na navatmdsau $abdardsir na bhairavah / na casau trisird devo na ca Saktitraya-
tmakah // 11 // nadabindumayo vapi na candrardhanirodhikdh / na cekraridhasambhinno
na ca Saktisvarupakah // 12 // aprabuddhamatindm hi etd balavibhisikah / matrmodakavat
sarvam pravrttyartham udahrtam // 13 // dikkalakalanonmukta desoddesdvisesini / vyapadestum
asakydsdv akathyd paramarthatah // 14 // antahsvinubhavananda vikalponmuktagocara /
ydvastha bharitakard bhairavi bhairavitmanah // 15 // tad vapus tattvato jAeyam vimalam
visvapuranam / evamvidhe pare tattve kah pujyah kas ca trpyati // 16 //.

(172) This second interpretation is that of Ksemaraja ad loc. In favour of the first see
VijiBh 162.

(173) Ksemaraja takes the ascent in essentiality to begin from the SiYogM followed
by the MalVijUT; see ad loc.: siddhdmadlinyuttarddi.
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my doubts persist. What is the real form of Bhairava the terrible ?_Is it tlll.t:
[fifty letters of] of Sabdarasi? Is it Navatman ?'™ Is it Triéirobhairava ?"
Is it the three Saktis [Para, Parapara, Apara) ? Is it the Point (binduh) and
the Resonance (nddah)? Is it the Half-moon, the Impeder and the other
[subtle levels of the mantras’ utterance] ?' Is it the vowelless (ana:kam)
[consonant] installed in the circle [with each of the vowels in t':lrn] ? Is it
Sakti 2" Furthermore if Para is iconic like Pardpara and Apara, then the
absoluteness (paratvam) [claimed by her name] is contradicted. She cannot
be absolute if she has a particular colour and form. To be absolh{te she must
be formless (niskala-). She cannot be absolute if she is qualified by form
(sakala-). O Lord, favour me. Remove my doubts entirely.”

Bhairava replied, “I congratulate you, beloved; for the answer to your
question is the very heart of the Tantras. O virtuous one, even though this
is the ultimate secret I shall reveal it to you. Know, O goddess, that .all the
structured forms which I have taught as Bhairava’s [in the vgrious sc_npn.xres
of the Trika] are without essence. They are like rainbpvys, like the illusions
created by magicians, like dreams, like the [imagined] cities of the Gandharva
celestials [in the sky]. I have taught them only so that those who are caught
up in the empty turmoil of ritual, being confused and qverwhe}med by the
dichotomies of thought, may have a means of concentrating their awareness
in meditation. In reality Bhairava is not Navatman, nor Sabdarasi, nor the
Three-headed [Trisirobhairava], not the three Saktis. He is not the PO}nt or
the Resonance. He is not the Half-moon, the Impeder and the rest. He is not
multiplied through entering the wheel [of combinations with the vowels]. Nor
is he the [all-encompassing] Sakti [Kalasamkarsini]. For [all] these [forms]
are strictly for the unenlightened. I have taught them only as a means of
setting people on the right path, as a mother uses threats and sw,eetsbto
influence her children’s behaviour. Know that there is only one ‘form’ which
is ultimately real : the spotless [reality] which fills everything, th.e-st.atfe c1)7£
‘Bhairava’[called] ‘Bhairavi’ [because it is] absolutely replete (bhantakgra),
being beyond determination by direction or time, unlqcated, 1mpossxb'le to
indicate, ultimately indescribable, blissful with the self’s innermost experience

(174) In TA Navatman is simply the consort of Apara, the lowest of the three goddesses.
But in SiYogM he is also worshipped as the highest deity, in the heart of the assemblage'of
Viras and Yoginis known as the Khecaricakra or Khacakravyiha; see patala 20 (folios
35v-42r). ) )

(175) Presumably the text refers to the eponymous deity of the lost Triirobhairava-
tantra. - i

(176) See, e.g., TA 1. 63. Abhinavagupta refers here to ‘the Diksottara anq other texts
(62cd); and the Diksottara is an dgama of the Siddhanta rather than the '!‘rlka. Butv th'e
passages quoted by Jayaratha in his commentary of 1.63 are also found in the Trika's
Tantrasadbhdva (folio 10r). )

(177) This probably refers to Kalasamkarsini / Maitrsadbhava, the fourth Sakti, who
unites the three goddesses; see, e.g., TA 3.68-70b. )

(178) I take bharitdkdra ‘absolutely replete’ as an etymology (nirvacanam) fr.om ‘/'bi_lr
‘to pourish, to fill' intended to explain why the name Bhairavi, lit. ‘consort of Bham}va, is
appropriate to (anvartha-) this transtheistic Absolute. The same etymolog}r 'oi" Bha}rava /
Bhairavi is seen at JayadYamT satka 4 folio 88v 2-3: bharandd bhairavesvari; ibid. folio 202v
1: bharandd bhairavesvaram; TA 1.96ab (visvam bidharti posana-(pirana)dhdranayogena tena
ca bhriyate /. 1 am indebted to Eivind Kahrs [Cambridge] for the emendation purana- >
posana-. See Jayaratha ad loc.: bibharti dharayati posayati ca).
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of it:s own identity, free of all thought. Within such an Absolute how can one
distinguish a recipient of worship or gratification ?”

It is this state of fullness, we are told, this complete centredness
in the thoughtless essence of consciousness, rather than the com-
posite images or mantras of ritual, that the Trika scriptures really
mean when they speak of the goddess Para.!™

9.8. The Vijiianabhairava then details one hundred and twelve means
of realizing union with this redefined goddess without recourse to
ritual. Its closing section (verses 140-163) reaffirms this view of
ordinary Tantric worship by translating on to the plane of abstract
contemplation the acts of offering, visualizing the deity, cycling the
mantras, and so forth, which compose it : '8

The goddess said, “If, O Lord Mahe§vara, it is this that is the true form
(vapuh) of Para, then what place can there be in the state you have described
for any mantra (japyah) or its repetition ? What, Great Lord, could be
visualized, worshipped and gratified ? How and why would there be oblations
into fire (homah) or the presentation of offerings to any other substrate of
worship (ydgah)? And what would there be to receive them ?” Bhairava
replied, “In this [teaching] (atra), doe-eyed one, such ritual procedures
(prakriya) are considered gross [if practised] external[ly] (bdhya).’® At this
level (atra) the repetition of the mantras is simply the cultivation of an ever
more intense awareness of the ultimate reality. The mantra repeated accords
[with this higher practice] (idrsah): it is the innate resonance [of that
reality], the essence of [all] mantras (mantratma). As for visualization, this
is no longer the process of imagining [the deity with] a body, eyes, faces, [so
many] arms, and the like, but simply a motionless, form-free (nirakdra) and
unsupported (nirdsraya) awareness [of its real nature]. Worship (pijd) like-
wise is not what is accomplished by [offering] flowers and the rest. It is
awareness made firm, dissolution into that final void [within consciousness])
which is free of all thought (nirvikalpe pare vyomni), through intense
conviction [that this is the goal] (ddarat).”

) (179) This is the gist of the next verse, VijiiBh 17: evamvidhd bhairavasya ydvasthd

parigiyate / sa para pararipena paradevi prakirtitd //.

(180) VijiiBh 142c-47: ($ridevy uvdca /) idam yadi vapur deva pardyds ca mahesvara //
142 // evamuktavyavasthaydm japyate ko japas ca kah / dhydyate ko mahandtha pujyate kas
ca trpyati // 143 // hiyate kasya vd homo ydgah kasya ca kim katham / ($ribhairava uvdca /)
esdtra prokriyd bahyd sthilety eva mrgeksane // 144 // bhiyo bhiyah pare bhdve bhdvand
bhdqule hi yd / japah so ’tra svayam nado mantratma japya idrsah // 145 // dhydnam hi niscala
bl{ddh!r nirdkdr((ii nirdsraya / na tu dhyanam $arirdksimukhahastaprakalpana // 146 // pija
ndma na puspddyair yi matih kriyate drdhd / nirvi i sd puja ddard.
o y Y rdha / nirvikalpe pare vyomni sa puja hy ddaral

(181) I have followed the reading sthiilety eva given by Bhatta (/ Bhattaraka) Ananda
(VijiBhD 58%) rather than the sthiilesv eva of Sivopadhyaya (VijiiBhViv 129'%).
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9.9. I have examined elsewhere how in the cults of the Trika, of
Kubjika, Tripurasundari, Svacchandabhairava, and Netranatha
(Amrteévara[/-bhairava]), Abhinavagupta, Ksemaraja, and south
Indian scholars under their influence, have read this ‘true ritual’
(akalpitdrcadi) back on to the rituals themselves, so that they could
show how this gross level of practice, which after all was crucial to
the institutional identity and hierarchy of these traditions, could still
be seen as an effective means of liberation (updyah) for those
incapable of purely cognitive or immediate methods.'® This interpo-
lation of non-dualistic meaning was far from complete. Not all the
elements of Tantric ritual lent themselves equally to such semantici-
zation. Nor, in fact, was completeness necessary. It was enough that
a given order of worship (paddhctih) should be overcoded in its
general structure and principal particulars. What was not justified
by being shown to signify the higher truths of the gnostic exegetes
was not assumed to be meaningless. On the contrary, the text of
ritual was treated as a mine of latent meaning always open to deeper
and more thorough exegesis of this kind.

9.10.1. The decision to attribute meaning to one element and not to
another is generally without particular significance. There are
instances, however, in which absence of interpretation may be seen
as expression of an exegete’s doctrinal orientation. Abhinavagupta’s
treatment of the visualizations of the Trika looks to be just such a
case. He adheres to the view expressed in the passage of the
Vijiianabhairava quoted above that the reality to be realized through
the Trika transcends the particulars of the deities’ mantras just as
much as it transcends those of their icons. Yet it is only in the case
of the former that he is concerned to read in appropriate meaning.
We have seen that he demonstrates to his readers how sauh, though
a mere mantra, can function through ritual as a means of liberation
because it expresses or embodies that state of all-inclusive
autonomy; and he provides similar keys to the mantras of Parapara,
Apara, and the two alphabet-deities Sabdarasi and Malini.'® But the
mental icons, and therefore the painted, cast or incised represen-

(182) See Sanderson 1990.

,(183) See PTViv 226%-227' (123") on the mantra of Parapara, referring to MalVijUuT
4. 19-23; and PTViv 227" (124*"%) on the mantra of Apara, referring to MalVijUT 4. 24. These
verses of the MalVijUT explain the correspondence between the constituents of the mantras
and the levels of the cosmic order. For the same for Sabdarasi (/Matrka) and Malini, the two
alphabet-deities, see PTViv 219%-259% (98°-218%), TA 3. 66-197" (Sabdarasi), and TAV 9 (15) 68"°
(Malini). For an exhaustive treatment of the non-dualistic reading of the two alphabet-deities
see Padoux (1963: 183-260).
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t;ations of the deities based upon them, are left without any such
justification. His lead was not followed by Ksemaraja. For he,
tl:lough adhering to Abhinavagupta’s soteriology in all essentials,
gives us elaborate and detailed metaphysical readings of the iconic
attributes of Netranatha / Amrteévara and Svacchandabhairava in
his surviving Tantric commentaries, those on the Netratantra and
the Svacchandatantra respectively. He also wrote the Bhairavd-
nukaranastotra, a hymn to Svacchandabhairava, whose form is a
meditation on the non-dualistic meaning of each feature of that
deity’s icon.'®

9.10.2. The key to this difference in exegetical policy lies in the fact
that in Tantric ritual mantras are more real than visualized forms
(dhydnani). The identity of a Tantric deity rests principally in its
mantra and only secondarily and dispensably in its icon. This
principle is illustrated in Abhinavagupta’s treatment of Netratantra
18. 119¢-121b. That passage permits the officiant (dcdryah) to install
on behalf of the deceased at the place of cremation an image of a
deity proper to the esoteric Bhairavagamic tradition, namely a
variant of Kotaraksabhairava, one of the ectypes of Svacchanda-
bhairava. Since the installation (pratistha) of a deity is understood
to mean the installation of the mantras of that deity in an appro-
priate material substrate, this permission might appear to contradict
a fundamental rule of his system, namely that the mantras of the
gsoteric, non-Saiddhantika traditions should never be established in
1dols within the public domain. He predicts this objection by ruling
that the Netratantra refers not to the deity Bhairava in its essential
identity as embodied in its mantra, but only to the physical represen-
_tation of the icon in an idol. The mantra which should be installed
in a.Bhairava idol of this public variety should come not from the
Bhairava canon but should be one of the ‘common’ (sadharana-),
exoteric mantras of the Siddhanta system such as the mantra of
Netranatha himself. '#

9.10.3. Where_the various Saiva cults are ranked according to the
('iegr.e? to which their methods approach ultimate, non-sequential
Intuition, as is the case in the Trika of Abhinavagupta, the omission

(184) See NeTU 1 (3) 73'%74% SvIU 1 (2) 53%-55"; BhairAnukSt throughout; and
Sanderson 1990. '
) (1§5) For thi; issug of the cremation ground Bhairavas see TA 27. 7-8 and commentary.
This topic and the identity of the common mantras is covered in my forthcoming ‘Idols and
Other Substrates of Worship in the Trika.'
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or suppression of the dhydnas of the deities of a cult will therefore
signify that it is superior to the mainstream of Tantric worship. The
outstanding scriptural example of such a cult — and we known that
it exerted a strong influence on Abhinavagupta’s exegesis — is the
Krama, the cult of Kali which is taught in the Devipaficasataka
(/Kalikulapaficasataka), the Kramasadbhava (/ Kalikulakrama-
sadbhava) and other such agamas.!® There are also the related and
equally aniconic cults of the esoteric goddesses Prajiakali,
Kundalesvari and Saptakotiévari taught in the Jayadrathayamala.'®
Abhinavagupta has elevated the cult of the Paratrimsika on to the
same level by eliminating that text’s brief but unambiguous refe-
rence to concrete visualization; and he has done what he could in
this direction for the cult of the Malinivijayottara.

9.10.4. However not all Trika ritual was required by Abhinavagupta
to transcend the common form of Tantric worship. For in his longer
commentary on the Pardtrim$ika he says that those who desire to
realize the Trika but are unable to establish themselves in such a
subtle practice

... should resort to the ritual taught in the Siddhatantra (/ Siddhayoges-
varimata) or some other [more exoteric dgama of the Trika] which describes
the deities’ visualizations and other such [conventional,] contracted me-
thods. '®

Since it is clear that he refers here to worship practised by
liberationists it follows that he recognizes or rather advocates three
levels of ritual practice within the stream of the Trika with which
he is concerned : (i) that of the Siddhayogesvarimata, whose Tantric
rites are parallel to those of such ‘lower’ systems as the cults of

(186) The present author is preparing critical editions of these unpublished works.

(187) See JayadYamT 2, patala 22 (prajidkdlividhdnam), folios 100r 9-102v 3; ibid. 3,
kundalesvarividhipatalah, folios 107v 1-118v 5; ibid. 4, prayogamafjarikuhakddividhipatalasap-
takotisvariprakaranam, folios 178v5-179v 5. I have not been able to decode the mantra of
Prajiakali. [That of] Kundalesvari is the syllable hskhphrem. ant [that of] Saptakotisvari is
the seven syllabled mantra kah sah candini sah kah. The mantras are taught in code (‘raised’)
at JayadYamT 3, folio 108r2-5 and ibid, 4, folio 178v6-7. For Saptakotiévari in the Krama
(/Uttaramnaya) see UttCaru folio 7r 1-3 and MaharthMP 187% She is included among the
goddess-mantras that receive oblations in the fire-sacrifice of the Kashmirian AgnikPaddh;
see folio 75r 1-10, where she does have a visualization text but one in which she is
contemplated without specific form, an avyaktam dhvanam: ekatarikarikamudra kavalananirata
saptamunddsanasthd  prodbhitidhdracakrat  pralayasikhisikha  saptadhd  prasphu-
ranti / nad(c)idyantdntarale dhvaninidhanamahdvvomavamesvari ya sd devi ghoracandd
paharatu duritam saptakotisvari nah //.

(188) PTViv 278!0% (265'%.266%): (aruruksur etavattrikarthabhilasukas ca katham drohatv
iti cet kasydyam arthibhdvah / ma tarhy drukgsat /) siddhdtantradividhim eva tadasayenaiva
nirupitataddhyanadisamkocam alambatam /.

(
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Sva}cchandabhairava, Netranatha and the Saiddhantika Sadagiva, in
which the deity of regular and incidental ritual is worshipped with
a common, all-purpose icon; (ii) that of the Malinivijayottara, in
which this pattern is broken, most but not all visualization being
referred to the practice of the non-liberationists; and finally (iii) that
of the Paratrims$ika, in which the worship of the liberationist is fully

apiconic, resting entirely on the mantra and subjective contempla-
tion.

10. THEORY AND PRACTICE

10.0. It is this last system, known variously as the Anuttara, Ekavira
or Parakrama, which appears to have been the most enduring and
influential. Madhuraja, south Indian ascetic from the great Saiva
centre pf Madurai and pupil of Abhinavagupta,'® speaks of himself
as'havmg attained enlightenment (literally ‘having mastered the
un_lverse’) by its power,' and is careful to distinguish it from the
Trika when praising his master as the highest authority on all
branches of the Saiva revelation. '*' His pupil Varadaraja/Krsnadasa
speaks qf Madhuraja in similar terms as ‘having attained sudden
penetration into the totality of the thirty-six tattvas through the
Parélkr'am'a’.192 He was himself, perhaps, the author of the
qudtnms’tkdtdtparyadipikd, composed in the southern temple-city of
Cidambaram, '* which expounds in verse Abhinavagupta’s laghuurtti
on the Pardtrims$ika, the root text of this tradition.!® Other works
from south India in this system are the Parapaficdsika alias Anut-
taraprakasaparicasika of Adyanatha'® and the Parakrama, a text

. (189) See GuruP 41 (mddhurah); 40, 43, 44, 46 and colophon (madhurdjah); 19, 20 (namo
bhinavaguptagurittamaya); 32 (na madgurvadhikah kascid); 33 (maddais‘ikaﬁ).

(190) GuruP 40: parakramakrantavisvadikcakre ... madhurdje mayi ... .

. (191) GuruP18: siddhdntavamabhairavayimalakaulatrikaikaviravidam / abhinavagup-
'lah sn'md_n dacaryapade sthito jayati //, ‘The glorious Abhinavagupta reigns victorious, for he
is the ultimate human authority (dcdryah) for all who know the Siddhanta, the Vé;rla the
Bl_lau’ava, thg Yamala, the Kaula, the Trika or the Ekavira.' The use of the term Ekavir;; for
this system is also seefin Kgemaraja's gloss on NeT 13. 39¢ (ydmale caikavire ca): ekavira iti
paratrisikamatatrimsikadau (NeTU 1 [13) 27478),

i (192) SivSaVart 212-214b: akhandasamuitsamrdjyayauvardjyadhikarinam / pardkrama-
hal_hgkrdntasattn’ms’atattUasampaddm // madhurdjakumdrandm mahdhantadhirohinam /
pascimena tadalokadhvastapascimajanmand // mayd varadardjena... )

(193) See above p. 00, nn. 9 and 10.

(194? The PTTatD T;anonymous in its edition; but there are MSS of a Pardtrimsikd-
lagfmvrtuwmaréini by Krsnadasa in Kerala which may well be the same work (Trivandrum
Univ. MSS Library Cat. 537 - 8{MSS 5854F and C.2108D)).

(195) See PPaficas 50cd: parakramaparo bhurikte svabhdvam asivipaham /. Note also
the reference to hrdayam (=sauh) as the essence of Matrka (a - ksa) at 41.
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of unknown authorship surviving in quotations in Amrtanandana-
tha’s commentary on the Yoginihrdaya.' We have already seen
what is perhaps the most striking evidence of the prevalence of this
cult among the Saivas of south India during the second millenium :
its incorporation into the system of goddess-worship which centres
on Lalita and is recorded in the Parasurdmakalpasutra. Extremely
learned practical commentaries on this text survive to testify to its
enduring status : the Nityotsava composed in AD 1745 by Umanan-
danatha (Jagannathapandita), a Maharashtrian devotee of Lalita
who was honoured, he tells us, by the Bhosle of Cola, that is, by the
ruler at the Maratha court of Tanjore;'¥” and the Saubhdagyodaya
composed in AD 1831 by Aparajitanandanatha (Ramesvara), another
Maharashtrian.'® A commentary, now lost, was also composed by
the great Bhasuranandanatha (Bhaskararaya Makhin) of Banaras,
who initiated Umanandanatha on the banks of the Kaveri during
a visit to the south.!® A. Mahadeva Sastri, the editor of these two

(196) YogHrD 27623 (see above, p. 00, n. 0); 286%7; 204%%,

(197) See Nityots 224™%:  §rutapetavopandmna coladhipabhosalendumanyena /
ndtakakdvyadikrtd mahitamahdrdstrajatihirena  // trayyantatattvadilanadalitajaga-*chat-
tra*jdlamohena / bharatyupikhyabhaskaramakhidesikalabdhadaikganamndyam V4
amnayatantrajdlalokaparendryasampraddyajusa lalitépadabjarolambena Jjaganndthapanditena
/ kalyabdesu rasarnavakarivedamitesv iha uvyatitesu / navyah krodhanadaradi nyabandhi
nityotsavah §ivaprityai /, ‘1 the most learned Jagannatha, surnamed Srutapetava, honoured
by the Bhosle of Cola, author of dramas and kdvyas, bringer of glory to the line of the caste
of the Maharashtrian [Deéastha brahmins], who by the study of the Upanigads have broken
through the ignorance [which is the basis of] the world *...*, who received my initiation-name
[Umaénandanatha) from the teacher Bhaskara Makhin titled -bharati, who am devoted to the
study of the Vedas and the Tantras, a recipient of the venerable tradition, a bee [drawn] to
the lotuses which are the feet of the goddess Lalitd, have composed [this] new Nityotsava for
the pleasure of Siva in the autumn of the fifty-ninth year of the Jovian cycle, 4846 years of
the Kali age having passed.’ The editor (ParasurKS Pt. 1, xi) reads this as 4876 (AD 1775)
by interpreting -arnava- ‘oceans’ as 7 rather than as 4. But this is an error, as can be seen
from the same author's dating of his HrdA (91®%): kalyabdesu gatesv agnif3)-
$rutif4)-naga[8]-bdhi-[4Jsamkhyayd, ‘Kali Era 4843 [AD 1742]." See also HrdA viii on the dates
of his various works.

(198) ParasurKSSaubhBhask 336'-337° gives the author's initiation name
(Aparajitanandanatha) and the date of composition (agnibanadribhisarikhye sake tapasi
gispateh / vasare $uklapaksasya dina ddye niédmukhe) //, ‘At the beginning of the night on
Thursday, the first day of the bright fortnight of the month Phalguna, Saka 1753). His secular
name is given in the colophons. That he too was a Maharashtrian brahmin is evident from
the fact that he gives Marathi glosses on certain obscure terms (see, e.g., 114> % ‘%), refers to
differences in the rites of passage observed by Maharashtrians, Dravidas and Andhras (11810,
and quotes the Hiranyakedigrhyasitra and a commentary thereon (92"; 18Y). This Grhyasutra
is that of the Konkanastha (Citpavana) brahmins of Maharastra (see Gazetteer of the Bombay
Presidency, Vol. XVII, Pt 1 [Poona], Bombay, 1885).

(199) The existence of this commentary, called -ratndloka, is testified by Umanan-
danatha / Jagannatha in his Bhaktivildsakduvya; see Pandey 1963, 588-589. It is also referred
to by Umanandanatha at Nityots 2': tat sarvam $riguruprokte ratnaloke ‘dhigamyatam. For
‘the initiation of Umanandanatha see Nityots 1'%, Bhaskarardya too was Maharashtrian, as
can be seen from the names of his paternal grandfather and great-grandfather: Tukadeva and
Ekanatha; see Pandey 1963, 585.
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texts, refers to the commentary of yet another Maharashtrian,
Laksmana Ranade, composed in AD 1883. Finally, there is the
Mahatripurasundarivarivasya compiled from these earlier works by
the late Karapatrasvami and edited by his pupil Pattabhirama Sastri
(AD 1962).

10.1. This south Indian tradition is fully aware of its debt to
Abhinavagupta and the other Kashmirian authorities of the ninth
and tenth centuries. Their works were held in the highest esteem and
continued to provide the theoretical basis of an &agamic, non-
Upanishadic non-dualism among the devotees of the Goddess at least
into the nineteenth century.?? Since their system incorporates the
Anuttara cult and considers Para to be the inner nature of Lalita
herself, we might assume that they would have inherited Abhinava-
gupta’s position on this cult, namely that the worship of Para should
be aniconic. But it has not. It is precisely the south Indian sources
on the Anuttara cult that have provided our best evidence for Para’s
visualization. The Paratrimsikatatparyadipika itself contains this
icon, though in general it is a faithful exposition of Abhinavagupta’s
shorter commentary on the seminal scripture of this tradition. It
might appear, then, that this was one matter on which the pres-
cription of the Kashmirian tradition was not considered binding.
However it would be more accurate to say that Abhinavagupta’s
icon-less Anuttara cult never was and never could be a reality in
action. His exegesis of the Pardtrimsikad is an exercise in translating
ritual into pure thought, and ultimately into a metaphorical des-
cription of an absolute reality that cannot descend without distor-
tion even into the sequence of ratiocination. The purpose of such
writing was no doubt to prescribe an attitude of transcendence to
be cultivated while performing rituals, an attitude which could
justify ritual activity for Saivas who were being asked to accept a
non-dualistic metaphysics which would seem to make it redun-
dant.?' It could also justify the existence of Saivas who performed
no rituals in the true sense : their purely conceptual or yogic religion
could thus be shown to be a kind of ritual after all, and therefore

(200) The Tripurdrahasyajiianakhandatatparyadipikad is an outstanding example of this.
Composed in AD 1832 by Srinivasabhatta, an inhabitant of Mahapuskara, one of the five
gramas of Madurai (TripRahTatDip 452%1), it follows the [Kashmirian] Sivadvaita of the text
(itself composed in Tamilnadu), supports it with quotations from the works of Vasugupta,
Somananda, Utpaladeva, Abhinavagupta and Ksemaraja, and has a keen sense of the
opposition between its own dgamic doctrine and that of the Aupanisadas (the Advaitavedanta
of the Sankaracaryas).

(201) See Sanderson 1990.
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to be less unorthodox than it might otherwise seem. What it did not
do was to change the ritual itself for those who performed it.
Whatever they might think while performing it, or whatever they
might aspire to through assimilating the works of Abhinavagupta
and the other advanced literature of the tradition, they continued
to visualize Para as they would any other Tantric deity.
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) IMAGE MENTALE,
MEDITATION ET CULTE DANS LA SRIVIDYA

(Quelques exemples tirés du Yoginihrdaya)*

PAR
ANDRE PADOUX

La tradition de la Srividya, ot se pratique le culte des Yogini,
se rattache par la 4 une ancienne tradition §ivaite, née dans ce qu'on
nomme parfois la « voie des mantras » (mantramarga), ou les divers
plans du cosmos ont pour régents des divinités féminines, les Yogini.
Elle apparait comme une des branches de 'ensemble du Kula, dont
elle aurait formé — au moins a ses débuts — la « transmission
méridionale » (daksinamndya)'. La divinité principale y est Tripura-
sundari, « La Belle des Trois mondes », parfois nommée Kamesvari
(elle est alors associée a KameS§vara, dieu de 'amour ou plutét de
la jouissance érotique). Son culte, ses rites, avec les spéculations qui
les entourent, ont, de fait, une tonalité plut6t érotique, ou en tout
cas aimable et ils sont en cela assez différents des cultes de Kali ou
d’autres divinités terribles du tantrisme.

Mais ce qui caractérise surtout la Srividya, c’est que la Déesse
y a pour mulamantrala $rividyd? et qu'elle est adorée au moyen d’'un
diagramnte, le Sricakra, qui est a la fois sa forme diagrammatique
et l'aire sur laquelle se fait son culte : Tripurasundari siége au milieu

(*) Je développe ici un peu une bréve intervention faite au cours de la discussion qui
avait suivi I'exposé de Francois Chenet, qu'on lira plus loin.

(1) Sur I'évolution probable des sectes ou traditions §ivaites au cours des Ages, on se
reportera a l'étude d'Alexis Sanderson, « Saivism and the Tantric Tradition », parue dans
Sutherland et al, eds. The World’s Religions (London : Routledge, 1988, pp. 660-704).

(2) Mantra formé de trois groupes de bija ayant ensemble le plus souvent quinze ou
seize syllabes.
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